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INTRODUCTION 


Swasthani: Name, Form and Tradition 


Swasthani is the name of a goddess, a book (the 


Swasthani Vrata Katha) of stories concerning her various 


manifestations, and a yearly ritual (the Swasthani Vrata) 
performed by women and families in Nepal. The name is a 


Sanskritic compound derived from swa, meaning "own" and 


sthana, meaning "place", which combine to mean Goddess of 


Own Place. While there is little epigraphic evidence to 
firmly date the origins of Swasthani, the primary textual 
and ritual traditions associated with the Goddess Swasthani 
provide considerable details which strongly link this 
tradition with the Asta Matrka, or ‘eight protective 
goddesses, who are a part of the oldest stratum of Newar 
religious belief, and the foundations of ritual space com- 
plexes of the Newar Civilization which developed among the 
indigenous inhabitants of the Kathmandu Valley. 

In the Swasthani text, the Goddess Swasthani is 
described as four-armed, three-eyed, golden colored, 
wearing precious jewelry and clothing, and carrying a 
sword, a blue lotus, a shield, and trident (Figure I-A). 


She may appear at the center of an eight-petailed lotus, 
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Goddess Swastani Bhagwati 


Figure I-A Drawing of Swasthani appearing in Majupuria 


and Gupta (1981: 28) 





Figure I-B Swasthani at the center of the Asta Matrka 


mandala, appearing in (Sarma 1965) 
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surrounded by the eight Matrkas (Figure I-B), or ona lion 
throne. in illustrations she may be seated (Figure I-A, 
I-B) or in dancing posture (Figure I-C). She may appear 
alone or in the company of Siva, or GaneSa “and Kumara 
(Figure I-C}. 

Two Sanskrit praise verses describe Swasthani in 
the following ways. This verse appears in the Pujavidhis, 
(Sarma 1965: 10 see Appendix I, vidhi c*; and Parajuli 
1979: 10) and in the story about Gomayeju (Sarma 1965: 257; 


Parajuli 1979: 472). 


Suvarnavarnadiptabham trinetram kamalananam | 
Simnasanasamasinam sarvalangkarabhusitam ji 
Nilotpala dharam vame daksine varadam Subham | 
Khadgacarmadharam cordhvam vamadaksinayoh kramat |2 
Caturbhujam ca mam tatra pujayet Vrsaketanam | 


Evam dhyayet Mahadevim Svasthanim Jagadigvarim |3 


Colored brighter than the color of gold, with 
three eyes, and a shining lotus-like face; 

Seated ona lion throne and adorned with every 
ornament; 

With four hands, holding a blue lotus in the left 
hand, and showing the pure wish-granting gesture 


in the right; 


Holding a sword and skin in the left hand, and a 


shield in the right; 


Always meditate thus, upon Mahadevi Swasthani 
Ruler of the World. 
There also may I, who have the bull as my sign 


(Vrsaketana; i.e., Siva) be worshipped. 


Another verse appears in the story of Parvati, when Visnu 


Gescribes the Goddess Swasthani to her: 


Astasu ca dalesvesu 
Khadgam trisulam 
varamutpalam | | 

Caturbhuja trinetra 


SuvarnavadvikaSabha 


Seated in tne midst 


matrkasta sthitastatha | 


cordhvafnica arddhe ca 


ca sarvalangkara bhusita | 


Svasthani Jagadigvari || 


of the Matrkas in the eight- 


petalled lotus, 


With sword, trident, shield, and an excellent 


blue lotus, 

With four hands, three eyes, and adorned with 
every ornament, 

Resplendant with Swasthani 


golden color, 


Parame$vari. 
A variant of this verse appears in Parajuli {1979: 293) 


Khadgam triStulam cordhvafica adhaSca varamutpalam | 


DorbhiScaturbhirvibhusana nanalangkara bhisita {| 


Trinetra kaficananibha matrkastakavestita | 


Lokaih sevya sada dhyeya Svasthani ParameSvari | | 


With four hands, in the upper two a trident and 
sword, and in the lower two the shield and 
excellent blue lotus; 

Adorned in various kinds of cloth and jewelry, 

with three eyes, golden colored, surrounded by 

the eight Matrkas, 

Always to be meditated on as Savior of the 

World, 

Svasthani ParameSvari. 

While there is general similarity of description, and 
iconographic representation, there are some 
inconsistencies. In some cases Swasthani holds a trident, 
and in others she holds a shield rather than a showing a 
wish-granting gesture. A leading Nepalese historian 
suggests that the combination of a blue lotus with a wish- 
granting gesture is identical to the iconography of the 
Boddhisattva AvalokiteSvara, whose cult is guite popular in 
the Kathmandu Valley (Dhanavajra Vajracarya n.d.). 

Despite literary acceptance of certain established 
iconographic features, iconographic representations of the 
goddess are nevertheless rare; and Swasthani seems to be 


primarily aniconic, like the eight Matrkas with whom she is 


associated, and like other important deities of indigenous 
Newar religion. 

The language and script of the oldest available 
Swasthani manuscript is Newari. The Sri Swasthani Vrata 
Katha text is a compilation of 29-33 stories, some of which 
are unique versions of Puranic stories popular in Hindu 
communities throughout South Asia, as well as others which 
are unique local legends which concern people and places in 
the Kathmandu Valley of Nepal, and explain the origins and 
benefits of rituals honoring the Goddess Swasthani. 

Rooted in Newar language and culture, the worship of 
Swasthani has spread to other ethnic groups and cultures 
in Nepal via the trade networks of the Newars, and 
primarily through Newar scribes. During the medievai 
period Malla kings commissioned Vajracarya authorship of 
classical Newari dramas based on Swasthani; other classical 
and modern dance dramas, or pyakha continue to be written 
and performed; Swasthani musical ragas are also performed; 
Gaine, traditionai bards, compose, improvise and perform 
songs based on Swasthani stories; and the Swasthani Vrata 
Katha text has been translated into Nepali, Hindi and 
perhaps Maithili. 

Popularity of the stories has been maintained 
largely through an ongoing tradition of annual ritual reci- 


tations of the text in homes by family members. The book 


as well as the recitation of the book are the centrai focus 
of the ritual, and the recitation of the stories is the 
point of definition of the Swasthani ritual, the per- 
formance of which is motivated by women. To obtain in- 
creased religious merit, and in quest of liberation for 
themselves and others, women and some men may also observe 
the Swasthani vrata, a practice which involves precepts in 
connection with the recitation, and additional elaborated 
rituals. While it is possible to observe the month-long 
vrata in one's own home, the Swasthani Vrata reaches its 
fullest expression at the famous Salinadi River pilgrimage 
in the Newar community of Sankhu about 20 km. northeast of 
Kathmandu. Newar women from all over the valley come to 
stay at this site of salvation of several of the Swasthani 
characters, and to walk onthe pilgrimage around the 
valley together. Many will do this vrata only once in 
their lifetime, but lasting friendships are formed during 
this ritual, which extend beyond the ritual in-time and 
space. It is widely recognized that Swasthari is asso- 
ciated primarily with women and that the greatest merit is 
to be obtained through women who do the ritual vrata. 
Women inspire the family to come together for this annual 
event, which is strongly associated with family self-aware- 


ness and unity. 
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Whether reading the Swasthani stories or observing 
the roles of women participating in the Swasthani ritual, 
one is struck by the independent, initiatory, positive, and 
integrative image the women nepresene: The roles of women 
in both the ideological/textual and behavioral/ritual 
levels of this context, are at considerable variance with 
most of the standard writings on women whether cross- 


cultural or specific to Nepal. 


Goals and Methods 

This study constitutes a unified investigation and 
analysis of a related text and ritual tradition in Nepal. 
The approach is intended to control for arbitrary isolated 
interpretations of either text or ritual separately by 
allowing the interaction of text and ritual to provide 
checks and balances for one another, and to produce an 
understanding of the cultural context which differs from 
the results of less integral approaches. 

Both the Swasthani text and Swasthani Vrata ritual 
give a prominant place to female characters and 
participants. In contrast to the image of women in Nepal 
presented by most previous studies, which seem to stress 
subservience and negative evaluations of women, their image 


in Swasthani text and ritual appears positive, independent, 
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and cohesive. Thus, the integral study of this text and 
ritual is expected to yield results which differ 
significantly from previous studies of women in Nepal, and 
to clarify significant dimensions of women's roles which 
have so far been generally neglected. 

Analysis of Swasthani traditions is based on research 
conducted on three main levels: the conceptual level of the 
Swasthani text, the phenomenal level of the Swasthani 
ritual performances, and the level of social interactions 
and networks that unite text and performance in Newar 
cuiture. Methodologies from several fields have been 
utiliged. in hopes of obtaining a complete documentation 
record of the tradition from which to make the analysis. 

Utilizing South Asian and history of religions 
textual methodology, and symbolic and structural analysis, 


investigation of the conceptuai level focuses primarily on 


the text, Swasthani Vrata Katha, and people's ideas 
concerning the text and vrata ritual. I examined many 


texts in the National Archives collection and in private 
collections around the Kathmandu Valley of Nepal. In 
addition, I utilized basic ethnographic documentation and 
interviewing techniques tc learn about people's ideas 
concerning the stories. Research was conducted in the 


Nepaii and Newari languages, as well as Sanskrit. 
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A full translation of a popular Newari edition of the 
text is provided as textual reference data to complement 
description of ritual activities, and as a foundation for 
anthropological and literary structural analyses. 

In substantive terms, the textual research reveals a 
strong emphasis on stories of female characters acting as 
agents of social cohesion. Moreover, informants tend to 
stress these stories in conversations about Swasthani even 
more than do the printed texts themselves. This finding 
seems significant in light of analysis arising from studies 
of performance phenomena described below. 

The phenomenal level was researched through 
documentation of the ritual performances. Utilizing 
ethnographic film/video and photographic documentation and 
ethnmusicological field recording techniques, methodologies 
from performance studies, and ethnographic participant- 
observation techniques, two versions of the ritual, at home 
and on pilgrimage, have been documented. Full description 
and analysis of these ritual performances leads to an 
alternative model of female participation in Newar social 
interactions, as well as potential clarification of the 
conceptualization of female roles in Swasthani ideology. 
The incorporation of the Asta Matrka goddesses in the 
ritual suggests further clarification of conceptual 


dimensions of SwasthanI in Newar/Nepal cosmology. Like the 
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interdependent relationship of dance, song, and 


instrumental music (n&tya gita vadya) in the classical 


conception of Indian drama, the ritual performance and 
textual stories are dramatically interdependent, 
reinforcing features of Swasthani traditions. For the 


Nepalese, neither has meaning without the other. 
Consideration of both the text and the ritual 
performances ‘in their entirety leads us naturally to an 
analysis of social interactions as expressed in stories and 
ritual behavior in the same ideological context. Utilizing 
ethnographic fieldwork techniques for the study of social 
networks, socio-religious institutions, and social 
interaction, research on the social level focused on 
observations of social interactions involving Swasthani 
ritual and interactions and roles which seemed to be 
stimulated or created through doing Swasthanal. 
Investigations confirm that Swasthani is a widely observed 
tradition in which people from all caste, age, and sex 
groups may and do participate. Although the textual 
tradition is rooted in Newar history and culture, the 
tradition has become popular with many ethnic. groups 
throughout Nepal. Investigations alissc show that this 
ritual tradition centers on the househcld and the family, 
with emphasis on the conjugal family. There is no emphasis 


on patrilineal or corporate male organizational aspects of 
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society, as there is in some other ritual traditions. One 
of the more important aspects of Swasthani, in contrast to 
many other ritual traditions, is its completely voluntary 
nature, with participation determined solely by individual 
choice. Spatially, structurally, and ideolegically, women 


are central to the whole textual and ritual tradition. 


Theoretical Issues in Women's Studies 
One of the primary concerns in the anthropological 
and cross-cultural literature on women is the controversial 
issue of universal female subordination and male dominance. 
Many scholars assert that "male dominance" is a universal 
phenomenon, and that this can be explained biologically as 
well as through investigations of economic, political, 
social, psychological, and ideological systems. Most of 
these ideas are outgrowths from the idea that females are 
biologically distinct from males because of their physical 
association with bearing children, and that the distinction 
leads to necessary sociocultural distinctions in 
consequence (Chodorow 1974; Collins 1971; Tiger 1969; 
Rosaldo 1974; Ortner 1974). 
Based on this primary assumption, such authors have 


developed skewed analyses which have led to the following 
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kinds of general universalist conclusions about the status 
of women: 


Everywhere we find that women are excluded from 
certain crucial economic or political activities, 
that their roles as wives and mothers are asso- 
ciated with fewer powers and prerogatives than 
are the roles of men. It seems fair to say then, 
that all contemporary societies are to some ex- 
tent male-dominated (Rosaldo and Lamphere 1974: 
3). 


---The secondary status of woman in society is 
one of the true universals, a pan-cultural fact 
(Ortner 1974: 67). 


(1) woman's body and its functions, more involved 
more of the time with "species life," seem to 
place her closer to nature, in contrast to man's 
physiology, which frees him more completely to 
take up the projects of sulture; (2) woman's body 
and its functions place her in social roles that 
in turn are considered to be at a lower order of 
the cultural process than man's; and (3) woman's 
traditional social roles, imposed because of her 
body and its functions, in turn give her a 
different psychic structure, which like her 
physiclogical nature and her social roles, is 
seen as being closer to nature (Ortner 1974: 73- 
74). 


Everywhere, from those societies we might want to 
call most egalitartian to those in which sexual 
Stratificarion is most marked, men are the locus 
of cultural value. Some area of activity is 
always seen as exclusively or predominantly male, 
and therefore overwhelmingly and morally 
important. This observation has its corollary 
in the fact that everywhere men have some 
authority over women, that they have a culturaily 
legitimated right to her subordination and 
compliance (Rosaldo 1974: 21). 


Some writers have so strong a faith in this assump- 
tion that the actual status of real women in real societies 


becomes a kind of unwelcome information to be rejected; 
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even (or especially!) if such information contradicts their 
a priori universalist assumptions: 


This [Ortner's] paper is primarily concerned with 
the ...problem of the universal devaluation of 
women. The analysis thus depends not upon 
specific cultural d@ata but rather upon an 
analysis of "“culture" taken generically as a 
special sort of process in the world. A discus- 
sion of... the problem of cross-cultural varia- 
tion in conceptions and relative valuations of 
women,...must be postponed to another time. 
eee{I}t will be obvious from my approach that I 
would consider it a misguided endeavor to focus 
only upon women's actual thougr culturally unre~ 
cognized and unvalued powers in any given 
society, without first understanding the over- 
arching ideology and deeper assumptions of the 
culture that render such powers trivial (Ortner 
1974: 69). 


Alice Schlegel and others have criticized such approaches: 
By ignoring the social bases of social power, 
these theorists blind themselves to the range of 
variability of sex status that exists among and 
within societies. By asserting universal 
subordination, and thereby of necessity having to 
fit all ethnographic data, no matter how 
recalcitrant, into this schema, they lay 
themselves open to the charge of uncritical 
deductivism. (Schlegel 1977: 16) 

Karen Sacks (1976: 565-569) and Leacock (1978: 251) 
note that these approaches and the approaces of many 
anthropologists present erroneous views which are affected 
by a “state bias"; that is, a bias based on the experiences 
of the authors' living in a western industrial society. 
Moreover, the hierarchical valuation of different roles 
played by men and women, such as the negative valuation of 


"domestic" or "private" domains of women verses a positive 
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valuation of the "public" domain of men, seems also to be 
an ethnocentrically subjective view held by anthropological 
writers rather than by the people of many societies being 
studied. 

A considerable number of writers (see below) have 
done extensive critiques of theoretical issues in cross- 
cultural women's studies, from perspectives ranging from 
symbolic to ethnohistorical to neo-Marxist in theoretical 
orientation. These more recent writings reject the asser- 
tion that universal subordination of women is a "fact", and 
stress the ethnocentric problems associated with such 
theoretical distinctions as that between domestic and 
public domains. They denounce reductionist approaches to 
sex role symbolism, and question the indiscriminate use of 
value-laden terms and concepts. They suggest that ideology 
together with economic, political and social systems and 
networks must be considered and understood before 
generalizations can be made concerning sex role symbolism. 
Although many of these issues have general implications for 
this study, several good discussions and critiques are 
already available (see, for example, Tiffany: 1979; 
Schlegel: 1977; Sanday: 1981; Leacock: 1978; Sacks: 1979); 
and the focus of this study is sufficiently different that 
specific attention should be given here to four issues that 


have taken on particular relevance to South Asia, Nepal, 
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Newars, and the Swasthani Vrata. 

1) One issue, applied in the South Asian context is an 
hypothesis of a necessary hierarchical relationship between 
the paired categories of public and private, on the one 
hand, and male and female, on the other. The public/ 
private dichotomy, a popular contrast set in cross-cultural 
studies, is used in writings on India to explain a domestic 
orientation of Indian women as opposed to a public, 
political orientation of Indian men. Men are seen as the 
controlers of production, while women are seen as merely 
the slave-like producers. The binary positive/negative, 
important/less important distinctions found in the economic 
spheres are perceived as being mirrored in the ideological 
systems in the form of purity and pollution. 

A general problem arises with the identification of 
"home" with "private" in traditional societies whose socio- 
economic basis is founded on kinship networks which reach 
into every public sphere, and one of whose corporate arti- 
culations is the varying structures of households and fami- 
lies. Heuseholds can be the primary centers of production 
and distribution of subsistence goods, the hubs of ritual 
activity and exchange and the political power bases of 
lineage decision-making and alliances, among other basic 
possibilities; and women characteristically play key roles 


in many such functions. In the South Asian context, 
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Kenneth David (1980: 128ff) has cited South Indian Tamil 
households to illustrate the absurdity of applying these 
fixed dichotomies to a context where both the men's veranda 
and the women's veranda in the home of a landowner are the 


=~ 


locus of “daily productive decisions linking persons from 
various homes." Because Tamil women may oversee servants, 
even the "household" unit which she maintains becomes 
"ameobalike" in its fluidity of varying size and 
composition (Ibid.). 

In applying the domestic/private distinction to 
Newars, there are obvious problems when one considers the 
Buddhist baha, which incorporate many families within a 
"private" courtyard. The communal courtyard is the locus 
of economic transactions, food processing, life-cycle 
rituals, religious activities, children's play political or 
social gatherings, and holiday feasts. While not all 
Newars live in bahas, the urban bazaar structure of Newar 
towns reflects a larger version of the pattern found in 
individual baha settings; i.e., that of individual exclu-~ 
sive neighborhood communities or twa:, which includes many 
families who operate together as a geographical~ritual unit 
in times of religious festivals or socio-political decision 
making. Women are the center of many of these neighbor- 
hood activities; and economic control and authority is part 


of the identity of women in Nepal, especially among Newars. 
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Not only do Newar women produce and manage goods and wealth 
in both fields and shops, but they are characterized by 
Newar men as the “economic ministers of society". Their 
ritual roles show even more clearly the integration of 
"public" and "private" spheres. Every day a woman of each 
household performs a series of rituals beginning at the 
well, then the community shrine, then her front door, and 
finally the agama shrine in the top floor of her house. 
Thus, the women interact daily between communal and inner 
spaces. 

Because the Newar worldview incorporates a concept 
of sacred ritual space which begins within individual 
bodies and can extend outward to the dwelling, the 
neighborhood, the town, or the nation, the idea of private 
and public has no real application. Since even the 
individual, male or female, is a microcosm or the same 
sacred space as the town and the nation, no one is really 
private. In the context of Newars culture the issue may 
not be "privateness", but rather "exclusivity". Exclusive 
membership in societies and groups, such as _ bhajanas, 
guthis, or vratas may in fact provide occasional selective- 
ly "private" communal realms for people who otherwise live 
a characteristically communal life-style. In any case, 
domestic/public is by no means a clearly viable opposition 


in either Newar worldview or behavior. 
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2) The issue of a common negative symbolic valuation of 
women, whether of earthiy women or goddesses, has hecome 
particularly important in South Asian studies. Citing 
dichotomies between wife-givers and wife-receivers in the 
analysis of kinship systems, some scholars have 
hypothesized that women alone can be both positively 
associated with life-giving forces (i.e. motherhood) and 
negatively associated with life-taking forces (i.e. 
poisonous menstrual pollution). Hence, the notion that 
women in South Asian Hindu societies are viewed as 
ambiguous, and by extension dangerous, is widespread in 
writings on South Asia (see, for example, Hays 1964, 
Douglas 1966, and Needham 1958). 

A number of scholars have analyzed Hindu mythology 
and interpreted the many goddesses of the Hindu pantheon as 
a Single female archetype, the "Great Goddess" or the 
"Great Mother", who embodies the contradictory attributes 
of being at once both benign and dangerous. fhus, "Devi" 
("The Goddess") is viewed as dangerous in "her" 
uncontrolled aspect as Durga, and as nurturing in "her" 
controlled form as Parvati. Wendy O'Flaherty (1973) has 
stressed the theme of ambiguity in her discusions of female 
characters and more extensively for feminine aspects of 
male characters such as Siva. 


This theme of ambiguity has also been applied to the 
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status of women in Nepal. Analyzing the position of women 

in Kham Magar society, Agusta Molnar states: 
The potential conflict in a woman's dual kin 
affiliation is expressed in the religious sphere 
as ambiguity. [italics the author's]...Yet as an 
individual who remains between, woman is ritually 
dangerous. Only by denying a woman's dual role 
as at once wife and sister can a woman be seen as 
symbolically safe and controlled. The extreme 
expression of the potentially dangerous aspect of 
woman is embodied in the figure of the witch, who 
is both dangerous and uncontrolled. The fear of 
this figure is pervasive in Kham Magar reality. 
-Fertility...is an important aspect of her role 
in society, but it is fraught with danger. 

(Molnar 1984: 39-40) 

In her study of the roles of Brahman and Chetri 
women, Lynn Bennett (1983) stresses their ambivalent posi- 
tion as, first, unmarried "sacred" sisters and, later, 
married "dangerous" wives. The wives, who maintain con- 
tacts with their homes of birth, are dangerous because of 
their potentially divisive, disruptive function with 
respect to the patrilocal context of their husband's home 
and lineage. Nevertheless, they are a necessary evil be- 
cause they must be there to perpetuate the lineage. 

In discussing the symbolism of the Kumari, a Newari 
Buddhist sakya girl who is chosen to be the "living" recep- 
tical for the goddess Vajradevi (for Buddhists) or Bhavani 
(for Hindus), Michael Allen describes the "ambiguous and 


dangerous virgin" and stresses the concentrated danger 


associated with the initial menstrual blood of a virgin 
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(Allen 1976: 312-315). Given that Allen interprets youth- 
ful virginity as ambiguous and dangerous, while Bennett 
assigns the same qualities to a mature, married state, one 
Might get the hereseion that women in Nepal are doomed to 
be associated with danger from the day they are born to the 
day they die. 

Allen's view, at least, seems to coincide with Babb's 
(1970) analysis of goddesses in South India. Babb suggests 
that goddesses may be either married or unmarried and that 
the married goddesses seem to be controlled or tamed. 
Thus the married goddesses, such as Parvati, and Sita, who 
are associated with an ascendant male husband, are submis- 
sive, kind, loyal, and not dangerous. By contrast, unmar- 
ried goddesses, such as Durga, Kali, and SItala, who assume 
ascendant positions relative to other male deities, are 
viewed as bringers of destruction and disease (Babb 1970). 

This view of "married" versus "malevolent" does not 
fit the SwasthanI context, since the Goddess Swasthani is 
neither married nor malevolent. Likewise to refer to 
Parvati as "married" underrates the importance of the high- 
ly popular stories concerning her peaceful unmarried child- 
hood. Moreover, in South Asia generally and perhaps 
especially in Newar contexts, the fierce nature of certain 
deities (both male and female!) is an expression not of 


malevolence, but of protective potency. It is precisely 
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the fact that such figures represent power in its 
"controlled" form that makes them gods and goddesses, and 
hence powerful allies in the struggle against dangerous and 
demonic counter forces. 

3) The issues of the relationship between crcoss- 
culturally standardized research methods and concepts, on 
the one hand, and of culture-specific phenomena and the 
special approaches and models they may require, on the 
other hand, as well as of the relative merits of research 
into the economic and the ideological spheres, all arise in 
an important series of studies on women in Nepal. The 
Status of Women in Nepal (1981) was a_ large multi-ethnic 
study project which systematicaily investigated and com- 
pared the percentages of time contributed by women and men 
to production of resources, political decision-making, and 
participation in education, social organizations, and 
economic networks. While the formal research design in- 
cludes the dimensions of: "economic, familial, political/ 
community, education, legal, and ideological/ religious" 
(Acharya & Bennett 1981: 4), only one of the six available 
village case studies, Volume II part 6 (Pradhan 1981) on 
Newars, dedicated a section specifically to ideology and 
religion. The case studies focus heavily on economic 
variables, and the results show overwhelmingly that women 


throughout Nepal are strongly active in production of 
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subsistence resources. In general they are shown to have 
influence in decision-making in both domestic and non- 
domestic economic concerns. Their position relative to men 
in education, and legal codes, and village level politics 
is, however, not so encouraging. The Centre for Economic 
Development and Administration of Tribhuvan University and 
the research team of this project are to be commended for 
their dedication to gathering such complete and extensive 
data. 

The volume for Newar women (Pradhan 1981) is based on 
research conducted in a small community, Bulu. The infor- 
mation on family and community is very informative with 
respect to traditional marriage and divorce systems, anda 
Pradhan tells us that, 

Bulu women emerge...as very different from the 
ideal Hindu women. They are independent, self- 
confident and outspoken. They have relatively 
little influence in the guthi, but have 
overwhelming influence in the kinship systems, at 
the dewali group level and at the family ievel. 
(Pradhan 1981: 75) 
She documents their lack of concern with menstrual pollu- 
tion, the freedom of the women to marry and re-marry 


. 


ne traditional “social and ritual” 


cr 


without stigma, and t 
acceptance of divorce (Ibid.). Unlike the Brahman and 
Chetri women with whom Bennett worked, Pradhan suggests 
that these women are "assertive and expressive". She 


tells how they spend much time outdoors together with other 
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men and women, joking, smoking, drinking liquor, and even 
using abusive language. Goddesses like Laksmi, Parvati, 
Sita, and Goma are not idealized, but "these divine charac- 
ters were just people in books, to be worshipped, not 
idealized or imitated" (1981: 166-67). Rituals are per- 
formed by both men and women, and women perform some pujas 
exclusively for Ajima, as well as for the primary Bulumi 
ya Jatra (Pradhan 1981: 168). The image of the ideal wife 
and ideal husband are similarly shared by both men and 
women, and they seem to have fairly similar mutual expecta- 
tions of each other (1981: 170-173). Fertility, motherhood, 
and birth of sons are not stressed in this society (Ibid. 
173-176). “In fact...[there is] a strong preference for 
girls rather than boys as the first child" (Ibid. 176). 
While some valuable points are brought out in this 
study concerning the ritual roles and statuses of Newar 
women, the primary focus of the study is on economic and 
political participation, rather than ritual participation. 
The quantity of data collected for participation in produc- 
tion is not balanced by correspondingly extensive informa- 
tion on participation in ritual events. The absence of 
data in this area is understandable given the standardized 
cross~cultural goals and methods of the project; but 
Pradhan succeeds within this narrow framework in presenting 


enough evidence of the special importance of ritual and 
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ideology in this culture so that one becomes disappointed 
that the research plan did not allow more emphasis on what 
is apparently a key factor. 

4} The issue of the context-sensitive nature of cultural 
and edeological systems is particularly important for 
consideration of a study that deals specifically with 
Swasthani. Lynn Bennett's study on high-caste Brahman and 
Chetri women of Nepal (Bennett 1983) utilizes almost an 
opposite approach to the project mentioned above, even 
though the same scholar was Project Advisor for the earlier 
project (Dhungana 1981: xxvii). Utilizing a structural 
symbolic analysis, Lynn Bennett's Dangerous Wives and 
Sacred Sisters analyzes the female sex roles of these women 
through life-histories and ethnographic data, as well as 
female symbolism in the context of religious texts and 
Hindu rituals. While some discussion of economic and 
political systems is provided, primary attention is given 
to kinship and ritual and daily interactions as a source of 
information from which to draw conclusions, as Bennett 
maintains that the social and symbolic structures inter- 
penetrate and reinforce each other. 

Bennett suggests that these women operate in a con~ 
tradictory kinship system, in which they are aligned both 
affinaly and agnatically. The affinal relationship to her 


husband's lineage is refered to as "patrifocal", and the 
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consanguineal relationship to her family of birth is re- 
fered to as "filiafocal". In the filiafocal system, asa 
daughter or sister, a woman is revered and worshipped. But 
as a wife and daughter-in-law, a woman is viewed with dis- 
trust and treated as an outsider. Because married women 
Maintain ties with their maiti, or home of birth, they 
cannot be fully trusted. Upon returning to their home of 
birth tension also increases as her parents may feel bound 
by tradition to provide her with gifts, while at the same 
time they may begin to distrust her loyalties. Because of 
these ambivalent roles which women have, they are 
associated with danger. Bennett suggests that another 
opposition of asceticism and householder affects the 
attitudes of the men, who simultaneously aspire to become 
celibate religious ascetics, while they also are intent 
upon continuing the lineage of the patriline. Thus, women, 
who are necessary for regeneration, are also considered to 
he a threat to their celibacy. 

Bennett stresses that the Hindu view of women is a 
product of the "ideology of the patriline"” which "entails a 
deep ambivalence toward women"(1983: viii). Likewise the 
nature of the Hindu goddess is contradictory, being both 
nurturing and terrifying (ibid. 261). To illustrate the 
contradictory nature of the goddess she utilizes several 


"Goddess" texts, the Candi Path and Devi Mahatmya, on the 
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fierce Durga or Kali forms, and the Swasthani Vrata Katha, 
on the benign forms. The images of Durga as a terrifying, 
bloodthirsty goddess, as opposed to Parvati, a submissive 
wife, suggest to Bennett contradictory female symbolism of 
death and danger versus peaceful submission and nurturing. 
She further suggests that the terrifying goddess, Durga, 
represents the "male perception of women", while the 
nurturing goddess (as found in SwasthanI) represents the 
"female view of women" (Ibid. 269). 

Citing O'Flaherty (1973: 38), Bennett suggests that 
the Swasthani myth forces people to realize the futility of 
their contradictory ascetic/ householder goals by 
experiencing a compromise solution through the myth (1983: 
273). While Bennett views Durga as embodying the male view 
of women and the problems they present, she views the 
heroines in Swasthani as "subjects and actors” who embody 
the choices or alternative strategies that Brahman and 
Chetri women have available for reacting to their 
patrilineal society (Ibid. 317). 

Bennett is certainly correct in pointing out that 
one of the distinguishing features of the female characters 
in the Swasthani stories is that they are "Subjects and 
actors" rather than "objects" of the decisions of others 
(Ibid, 317). She should not, however express surprise in 


observing that this actor dimension of Swasthani is absent 
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from her chart of symbolic oppositions (Ibid. 310, 317). 
One wouldn't expect to find women in any active position in 
a theoretical scheme which is centered around male actors 
and assumes the patriline as the point of definition. 
Because men are always the subject of Bennett's sentence, 
women can only be objects of their action. 

Although the symbolic oppositions outlined by Bennett 
may be representative of Brahman and Chetri worldview, they 
seem to have little or no practical relevance for Newar 
culture; and the Newar women who listen to the Swasthani 
stories seem to perceive of many more choices than "having 
a male son", "submission to patrifocal control" (Ibid. 
306), or “luring her husband from the agnatic group" (Ibid. 
317). In doing Swasthani, a Newar woman may be more 
concerned with spiritual liberation for herself than with 
obtaining a husband of her own choice. Rather than 
identifying directly with the brahman women who suffer in 
the story, Mewar women identify with the benefits and merit 
which they will obtain from doing the vrata, and certainly 
not with any model of resignation to being a submissive 
wife. 

The opposition between householder/ascetic seem 
entirely dissonant in the context of Newar culture. The 
stages of householder and ascetic are only two of four 


aSramas or life stages in Hindu ideology; and that all 
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males are constantly fighting with this contradiction seems 
highly unlikely. Newars;, who may practice Buddhism and 
Hinduism in different contexts are rarely inspired to 
become ascetics; and the periodic observance of celibacy to 
acrue merit is practiced by both husband and wife, rather 
than through permanent isclation. Because of the strong 
roles of women in Newar society, the “ideology of the 
patriline" (Ibid. viii) would present a lopsided view of 
Newar society. 

This study, in conjunction with Bennet's study, shows 
us that a change in context fundamentally changes the way 
something can be perceived. Even though the Brahmans and 
Chetris of Narikot and the Newar Sresthas in Kathmandu may 
read and recite the Swasthani Vrata Katha and perform the 
fasting and rituals, each group and each individual relates 
differently to these stories and experiences. By 
examining the roles of women who perform the Swasthani 
Vrata and comparing these performative structures with | 
female roles and structures in the stories of the Swasthani 
Vrata Katha, we have isolated a behavioral context that 
coresponds to a textual or ideological context. The 
integrated investigation of a text in its associated con- 
text should provide a more acurate view of the relationship 
of the ideas and the activities which relate to those 


ideas. Likewise, the roles of female characters in the 
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stories might suggest something about the roles of women 
participants in the associated ritual. 

Bennett's use of the Swasthani ideological system to 
explain another ideological construct of a different con- 
text, even though it is within the same culture, seems to 
confuse one or the other sources. I would suggest that the 
Swasthani stories represent something that is in direct 
opposition to her primary thesis of female subordination. 
One wonders if her analysis might not have been different 
had she started with the stories and ritual and worked 
toward the society in general. There is evidence through- 
out her monograph to suggest that the Brahman women are 
actors in the ritual sphere, as well as other spheres; and 
yet perceived only through the bifocal lenses of patrifocal 
and filiafocal, they emerge as merely blurred objects. 

My position in this study is that ideologies are 
context-oriented. Especially in Nepal, religious symbols 
take on different meanings in different contexts. Thus, 
mixing the contexts and symbols is risky unless one is an 
insider, and mixing them cross-culturally is inherently 
contradictory. To assume that a single binary set of 
oppositions lies behind all the symbols in the world, in 
South Asia, or even in Nepal, seems even more ambiguous and 


dangerous. 
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NOTES - INTRODUCTION 


1 For further discussions of the concept of sacred and 
ritual ordering of space in Newar towns, see: Auer and 
Gutschow 1974; Gutschow and Bajracharya 1977; Gutschow and 
Basukala 1985; Gutschow and Kolver 1975; Gutschow 1982, 


1980; Iltis 1985; Levy 1985. 


PART 1 
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CHAPTER 1 


THE SWASTHANI TEXT 

Study of the Text 
One of the reasons I chose Swasthani as a topic of 
research was because of the special opportunity it seemed 
to afford for studying both a text and a ritual in the 
same context. Often in South Asian studies, texts are used 
to explain observed behavior without careful consideration 
of how the text is actually relevant in specific contexts. 
Throughout Asia, texts are widely used in ritual activi- 
ties. Vidhi, or technical ritual manuals, constitute a 
specific and widespread genre of South ASian literature. 
These manuals give step~by<step instructions for how to 
perform specific rituals. Some rituals require the reci- 
tation of additional specific texts for auspiciousness, 
such as the epics, Ramayana or Mahabharata, a selection of 


religious stories, Katha, Purana, the Sastras, or the 


Vedas. 


Depending on the kind of ritual being performed, the 
relationship between text and ritual changes. While some 
rituals are based on texts, other texts are based on 


rituals. Some texts guide the readers in activity, and 
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some texts are merely the physical object of worship, with 
their contents known only to a select few. Vrata rituals 
are unique in that the text or story itself is the ritual. 
Although the primary definition of vrata is "vow", with the 
extended associations with fasting and/or other specified 
rules of behavior, all vratas have a vrata katha or vrata 
story which explains the origins of the vrata, how to do 
the vrata, and the benefits to be obtained from "doing" the 
vrata. The instructions always mention that the vrata 
katha should be told, recited, or heard, along with a call 
for adherence to a specified set of precepts. Usually, the 
story ends with a remark of this sort: "Do the vrata to the 
best of your ability with single-minded concentration. 
Whoever tells or merely hears this story will be free of 
all sins, attain supreme liberation, etc." In other words, 
if you are unable to perform the other ritual activities, 
listening to the vrata story will be enough to secure you 
the fruits of the vrata. Therefore, an individual must 
experience the story to doa vrata. Indeed, to many 
Nepalese, doing homage to Swasthani means the oral perfor- 
mance of the Swasthani Vrata Katha. If you ask someone, 
"What is Swasthani?", they will always begin by telling the 
story. Therefore, the integral role of the Swasthani 
Vrata Katha text in the Swasthani ritual complex makes it 


an essential part of this study. 
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One of the features of vrata katha stories, and ap- 
parently a part of many such vrata stories, is the actual 
dramatization of the vrata within the story: one or more 
characters are actually portrayed finding out about the 
vrata, learning the vrata procedure, and finally actually 
doing the vrata.* Thus, the listener is mentally taken 
through the process of doing the vrata in her/his own mind. 
The mental visualization of ritual activity is a common 


3 in order to 


method employed in Tantric ritual practice, 
attain realization of a deity, and especially for accom- 
plishing tantric initiations. There are many kinds of 
supports used to aid in the visualization process, such as 
mandalas, yantras, paintings, costume, music, and dance 
gestures (See Tucci 1949: 37-48, 87; Ellingson 1979: 689; 
Nebesky-Wojikowitz 1956; and 1976). These media help the 
practitioner to identify with the identity of the deity. 
In any case, a text, whether read, remembered, or vocal- 
ized, is required for the visualization to occur in the 
correct sequence. This meditative process has become high- 
ly specialized, so that if necessary entire rituals can be 
conducted through mental visualization. Even food, 
incense, cloth, lamps, and music may be "mentally-produced" 
(See Ellingson 1979: 765-767) and offered through this 
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process of visualization. Thus, in hearing the story of 


how some character does the Swasthani Vrata, the listeners 
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may perform the vrata in their own minds, without perform- 
ing the "physical" activity in "real" time or space. And 
thus, by hearing this story, they may attain spiritual 
realization of Swasthani. 

Catherine Herbert Howell (1975) analyzes a vrata 
katha, and describes the text as her own source or pathway 
for "discovering the goddess". Indeed, my own experience 
with "discovering" the ritual complex of Swasthani has also 
been brought about through careful study of the vrata 
katha. In addition, the Swasthani story is the pathway for 
discovery of Swasthani Devi for the Swasthani devotees as 
well. In "discovering" or attaining realization of the 
Goddess Swasthani, the devotee has identified with the 
desirable qualities which characterize Swasthani. Since 
Swasthani is "own place", the mengang with or complete 
realization of one's own place suggests an increase in 
awareness and control over one's own place as defined by 
the individual practitioner. Hence, the text of Swasthani 
is ultimately a method by which people in Nepal discover 
and attain control over their own place in time and space. 

For us the text is a pathway for discovering not only 
the Swasthani complex, but for increasing our awareness and 
understanding of some basic ideas in the WNewari/Nepali 
worldview. It also provides us with a structured view of 


social interactions, and a re-creation of a variety of male 
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and female roles which are a part of this worldview. 
Finally, the text together with ritual activities sheds 
light on the roles of women in Newar ritual. 
Propagation of the Stories 

The stories of the Swasthanf vrata Katha are 
invaluable for understanding the ritual of Swasthani. Un- 
like some ritual texts which are read and consulted only by 
ritual specialists, the Swasthani Vrata Katha is accessible 
to anyone and everyone. While many of the ritual proce- 
dures of Swasthani vrata may vary, the practice of reciting 
this text is an essential core element of the ritual, 
without which the ritual would not be legitimate. At the 
very least, "doing Swasthani” means reciting or hearing a 
recitation of the Swasthani stories. In many homes 
throughout Nepal, the recitation of the Swasthani text is 
performed by families during the month of Magh. Each night 
the family members gather to share in the recitation of a 
chapter. The recitation is frequently preceded by a brief 
worship of the book by those present; and some nuts, breads 
or fruit may also be offered, along with a lamp and 
incense. Following the recitation the book is again wor- 
shipped, and the food (bakhampa; literally, “story 
prasada") is distributed to those present. But the central 
focus is always the stories. One need not know how to read 


to know the stories, as they are heard nearly every year. 
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The stories are widely known, by both men and 
women, and often by heart. They include many detailed 


descriptions of the gods and goddesses whose shrines and 


images appear in the physical realm of the Nepalese. Much 


- 


of what the Nepalese know about these deities comes from 
the Swasthani stories. The stories function as a kind of 
source book of information about not only the gods and 
goddesses in Nepal, but the origin of existence and world 


around them.” 


In listening to these stories, the 
individual is transported back to the beginning of 
existence to witness the creation and establishment of the 
world system in which she or he actually lives. While the 
settings and characters of some stories seem potentially 
remote or fantastic. the inclusion of local legends keeps 
bringing the gods, demons and other characters closer to 
the individual's own reality. Likewise, the widespread 
usage of culturally loaded expressions, dialogue, nuance, 
and interactions, make the characters seem even closer to 
the individual. Even the suvreme deities Siva and Parvati 
are made to act just like a typical Newar couple, and made 
to experience everyday Newar problems. Those who hear the 
stories comment on this, and can easily identify with the 
interactions of the characters. Trickery and humor are in- 
corporated frequently in the stories; and this increases 


the sense of empathy among the listeners, as well as 
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providing the comic element along with the serious, a 
mixture strongly characteristic of Newar life in general. 
It is perhaps due to this dynamic quality of the steties: 
that they have found their way into other media and 
performing traditions. 

The use of powerful imagery in the Swasthani stories 
has made them extremely popular. Because they are such 
"aqood" stories, their retelling is easily appreciated. The 
dialogue structure in the text has been adapted for numer- 
ous dramatic performances. Portions of some stories have 
been included in the famous classical Newar ritual drama 
tradition of Harisiddhi, the Jala Pyakhaé. This is perhaps 
the oldest known classical Newari masked dance drama tradi- 
tion of Nepal; it is mentioned in the early inscriptions 
and chronicles (Vamsavalis), and is reputed to have been 
initiated by King Vikramaditya of Ujjain, who brought all 
the gods and goddesses of! Nepal together for this tradition 
(Wright 1877: 132; A. Vajracarya 1982: 64-65). In this 
drama the Swasthani stories are performed alongside of 
Buddhist legends, Adbhuta Ramayana, and other local legends 
(Iltis 1985). One of the central deities of this drama is 
Harihara, who figures prominantiy in the Swasthani stories. 
Other Swasthani pyakhaés are reputed to be performed in 
Kokhana, and either Gokarna or Bore (Kathmandu Valley) .® 


Several Swasthani Natakas were written during the 
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reign of the Malla kings (late medieval period). One such 
drama was comissioned by the King JayaprakaSa Malla (1735- 
1768 A.D.) in Newari, entitled Svasthanivratakatha-Nataka 
(National Archives MSS No. E 45/13). Another manuscript in 
the collection of Prem Bahadur Kansakar, dated V.S. 1929 
(1872 A.D.), entitled Swasthani Kautuka Nataka, written by 
Tri Ratna Muni Gubhaju (Vajracarya) of Kwa Bahal, Patan, 
includes stage directions, names of ragas and talas, and 
Newari narration, with some dialogue in Hindi. Hindi was 
frequently used in comic scenes of classical Newari dramas. 
Vajracaryas or gubhajus, Newar Buddhist priests, have been 
the teachers and authors of most of the classical Newar 
pyakhd, whether the content of the drama is Hindu or 
Buddhist. 

Later dramas have appeared as recently as 1982, when 
a young school teacher, Ragi Vanamali, in the town . 
Sankhu wrote the script for a Swasthani Pyakha. The 
performance had a cast of about thirty, with costumes and 
scenery, and it lasted for three nights. Having only 
completed half of the total play, they postponed the con- 
clusion for a later date. For the play's 1984 
performance, further scenes were added from the stories in 
Swasthani Vrata Katha. Another modern Newari pyakha based 
on one episode in Swasthani, entitled Kalyani (1967) by 


Janaklal Vaidya, has been used in college level Newari 
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literature courses in Kathmandu. 

The Gaine, a caste of wandering freelance musicians 
of Nepal, have also drawn on the Swasthani stories and 
included them in their song repertoires. The Gaine musi- 
cians use nistorical events, popular legends, radio head- 
lines, and their own imagination to compose songs which 
they perform publicly for a small donation. At one time 
they provided the valuable service of a communication net- 
work throughout the entire country, and were a primary 
source of current events and information for people living 
in remote areas. But their expertise in entertainment was 
also widely recognized, appreciated, and utilized. They 
used to depend entirely on their performance earnings for a 
living. Therefore, a choice of enticing subjects for their 
songs was an absolute necessity for their own survival. 
Many episodes of Swasthani have been put into verse form 
by individual Gaine musicians, who perform them during the 
month of Magh. The spread of the Swasthani stories ‘from 
the Kathmandu Valley to other parts of Nepal must be in 
part due to these Gaine musicians. Likewise, their perfor- 
mances, as well as the classical Newari pyakha, have made 
the stories accessable to both illiterate and low caste 
families; and other ethnic groups who may not otherwise 
have encountered the stories. 


It is especially significant that these stories are 
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performed by the Gaine, who were traditionally considered 
to be one of the lower caste groups. The performers in 
some pyakha traditions were of lower castes as well. The 
fact that even the low caste groups have access to these 
stories points to their widespread recognition and 
familiarity among the general public as a whole, rather 
than among only the literate high caste Brahman priests. 
The stories are well known by many, through both the annual 
recitations and other performances. Thus, whether or not 
the people can read the text themselves the content of the 
Swasthani text is both a significant part of the Swasthani 
ritual complex, anda significant part of their everyday 


gestalt. 


Authorship and Origins 
There is no recognized single author of the Swasthani 
text. Both Nepalese and western scholars agree on this.’ 
The text represents a collection of Vedic, Puranic, and 
local stories, which are strung together and unified 
through their common focus on the goddess Swasthani. Each 
edition may, and frequently dces, vary from the next. Al- 
though the general structure and content are identical, the 
telling of the stories changes slightly in the phrasing and 


occasionally in the emphases in plot development. while 


we have no epigraphic evidence to physically prove that the 
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collection of stories called "Swasthani" originated in 


Nepal, its absence elsewhere in India suggests that it is 
unique to Nepal. The fact that the oldest manuscripts 
found to date are in hewart also suggests that it was 
originally a Newari work. 

A palm-leaf manuscript dated 1573 A.D. (Microfilm 
Reel # B13/42 in the NGMPP) of the National Archives 
collection is in Sanskrit with Newari script. Another 
manuscript, Gated 1593 A.D. is mentioned by K.P. Malla 
(1982: 40). | 


The earliest available full-length non-technical 
classical Newari texts in prose are Tantrakhyana 
(A.D. 1508) and Swasthani (A.D. 1593). Whereas 
Swasthani is a Hindu Vratakatha-mahatmya with 
local elements, Tantrakhayana, like HitopadeSa 
and Paficatantra, is widely popular in Nepal, 
particularly in the education of the young (Malla 
1982: 40). 


Among the religious narratives of Hindu origin, 
Swasthani (dated NS 713, A.D. 1593) is the 
earliest one. It is a Vrata-katha-mahatmya, 
glorifying the merits of Swasthani vrata (Malla 


1982: 51-52). 





Even if a single author is not known, the names of 
scribes frequently appear in the manuscript colophons. 
While some of the scribes are Newar Hindu dya:bajus 
(brahman), or Rajopadhyaya, an overwhelming number of 
scribes are Newar Buddhist Vajracarya.¢ The fact that this 
text was written by both Buddhist and Hindu priests is not 
surprising, since both Vajracaryas and Rajopadhyayas were 


noted scribes throughout the medieval period of Nepal's 
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history (K.P. Malla 1982: 30-31). 

Technically, scribes were expected to merely copy 
texts, but it is quite likely that personal emendations 
were frequently made if a certain concept seemed out of 
place or the plot seemed to be inacurate. While inquiring 
about the Swasthani manuscripts which had been written by 
Vajracaryas, I gradually found that some of these versions 
of the text contained stories in which Sri Sri Sri 
Sakyamuni Buddha was included as a central character. I 
_was able to obtain a copy of only one manuscript of this 
type, dated 951 N.S. (1431 A.D.), which was provided by 
Saptamuni Vajracarya (Figure i-1l). A. Rajopadhyaya (the 
editor of the most recently published Newari edition of 
Swasthani) also mentioned that he had seen several manu- 
scripts of this kind, but had left them out of his new 
edition. Since Buddha was included in some of the older 
editions of Swasthani, it is possible that the Swasthani 
Vrata may have been influenced by Buddhist traditions. We 
cannot ignore the fact that Buddhist scribes would have had 
at least some impact on the text, whether or not it was 
deliberate. 

Buddhist interpretations of Swasthani ideology exist 
together with Hindu interpretations (Figure 1-2). The 
goddess Swasthani herself is refered to as Mahamaya, or 


"Great Illusion", which is also the name of Buddha's 
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Figure 1-1 Polio of Swasthani manuscript containing reference to Sri Sri Sri 
Sakya Muni Buddha on line 8 (MS from private collection of Sapta Muni Vajracarya) 


et 
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Figure 1-2 Demons' attack on the meditating Parvati. 
Iconography borrowed from Mara's attack on the meditating 


Buddha ("Swasthani Painting" by Bhuvendra Art Studio, 
Sankhu. 
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mother. In the Swasthani stories, Mahamaya is portrayed as 
Siva's mother, and the "Mother of all the Gods". She is 
also called Karunamaya, or "Compassionate One", which is 
the standard epithet for AvalokiteSvara in Nepal among 
Buddhist communities. Many of the popular Buddhist Vratas 
focus on AvalokiteSvara, and there are numerous’ stories 
about his births as a Boddhisattva. In a story entitled 
Gunavati Katha (1972), which is reputed to be based on a 
story in the Gunakarandavyuha. The story tells about an 
old crippled brahman who is an incarnation of 
AvalokiteSvara. The presentation is quite similar to the 
Gomayeju and SivaSarma story in the Swasthani. The birth of 
a Boddhisttva in Vrsajanmavadana (A. Vajracarya 1981: 17), 
like the birth of Gomayeju is from a cow that is worshipped 
by a childless Brahman couple. One story about a hunter 
and a family of deer is also similar to one of the Buddhist 
Jataka Stories. The place of the goddess Mahamaya, and her 
subsequent emmanations as Sati Devi, Parvati, Gomayeju, 
etc., is that of “Compassionate One". The stories focus 
on the teaching of the vrata to others to enable the 
removal of their sufferings. This is the basic goal of a 
Boddhisattva as well. Thus, Swasthani may be viewed by 
Buddhists in the light of their own literary and ethical 
traditions centered on the stories of male and female 


Boddhisattvas, and their associated rituals and vratas. 
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Language, Scripts, and Colophons 

In their written vernacular forms, Swasthani texts 
are written in Newari and Nepali languages.? The text has 
also been translated into Hindi from Nepali (D. Sarma: vs 
1982). Because of the proportionately large quantities 
of ritual and religious subject matter and content present- 
ed in Swasthani texts, Sanskrit vocabulary is widely used 
throughout both Newari and Nepali versions. Classical 
Newari language incorporated many Sanskrit loan words for 
expressing religious concepts and ritual technology.?° The 
Nepali versions are all written in devanagari script. 
Newari versions have been written in devanagari as well as 
in Newari script. Variations of pracalita Jlipi, or 
"current" Newari script seem to he the most widespread of 
all the Newari scripts used for the text. Other variant 
stylized Newari scripts may have been utilized in older 
manuscripts, but the oldest Swasthani text which I was able 
to locate was written in the pracalita Jlipi. Gautama 
Vajracarya, a leading scholar of Nepalese history and 
authority on paleography and historical scripts of this 
region, has checked photocopy samples of several texts 
which I had on microfilm, and has confirmed that they were 
all in current Newari script (G. Vajracarya n.d.). 

The texts are usually written on Nepali paper (bom) 


with one side coated with yellow insecticidal preservative 
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(haritala). Most of the manuscripts are written on indivi- 
dual separate leaves of paper, but continuous, fan-fold 
paper versions, or (thyasaphus) also exist, as well as 
palm-leaf versions. Many of the paper manuscripts contain 
miniature paintings. The carved wooden covers for the 
manuscripts also frequently contain paintings on the inner 
surfaces./1 

In addition to providing the names of the scribes, the 
colophons may contain a wide variety of historical chrono- 
logies of both family and royal lineages. One MS, entitled 
Lingapurana Svasthani Katha, lists 127 kings. Occasionally 
information about equivalent monetary values, weights, and 
measures is also included, or some brief mention of an 
historical event. All of this information makes the corpus 
of SwasthaniI manuscripts a potential source of valuable 
historical data (Kasinath Tamot, n.d.). 

The dating systems used include Vikrama Samvat, Nepala 
Samvat, and Saka Samvat. Some manuscripts give the date 
in a code-cipher. For example sahasra padma, "“"thousand- 
(petalled) lotus", would be deciphered 1000, since padma 


stands for 1 (G. Vajracarya, n.d.) .?? 
Forms of the Text 


The Swasthani text is perhaps the most popular reli- 


gious narrative text ever to have existed in Nepal. Its 
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origns are rooted in oral traditions, and its stories have 
been adapted into a wide range of literary genres. Kamal 
Prakash Malla classifies Swasthani as the oldest Newari 
manuscript of the religious prose variety in the National 
Archives of the Royal Nepalese Bir Library (Malla, 1982: 
40, 51-52). Currently the National Archives in Nepal 


13 Many of 


houses at least 600 "Swasthani” manuscripts. 
them have the title Swasthani Vrata Katha; however, the 
title and genre may vary considerably. For example, the 
titles may be any of the following: Swasthani Vratakatha 


Nataka, Swasthani Vrata Caritra, Swasthani vrata Paddhati, 


Swasthani Vrata Vidhi, Swasthani ParameSvarya Dharmavasta 


Vyakhyana, Swasthani-Kathantragata Naladamayanti-katha, 
Swasthanikatha Mahatmya, etc.. Thus, while most manu- 


scripts of Swasthani are in the form of a religious prose 
narrative, Katha or Mahatmya, there are Swasthani dramas, 
or Wataka, as well as ritual manuals, Puja vidhi or 
Vratapaddhati. In addition, this text is popularly identi- 
fied as a Purana, and even a Tantra. Thus, to assign the 
Swasthani text to any one genre of literature would be a 
distortion of the pervasive nature of this work. It is 
quite likely that the stories were once cral narratives 
which gained popularity, and were gradually committed to 


14 


writing and compiled into collections of stories. In 


this respect Swasthani resembles the Sanskrit Puranas, with 
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each version of a given Purana varying slightly from the 
next, while a core of stories remains fairly consistent. 
While numerous genres of Swasthani text exist, there 
seems to be a standard religious narrative genre of 
Swasthani text which is representative of the kinds 
generally found in individual homes. These texts are 
actually composed of several sub-texts in the following 


order: 


(I : Vidhi) 

"Swasthani vrata ra katha sune vidhi" 

(Instructions for doing the vrata and listening to the 
story) 

"Swasthani ParameSvari Pujavidhi" 

(Instructions for doing Swasthani puja) 

(II: Sloka) 

"Atha Sri Swasthani Vrata Katha" 

(A Sanskrit Sloka dialogue between Siva and ParvatI about 
the Swasthani Vrata (153 verses), supposed to be taken from 
the Padmapurana, Skandapurana, or Lingapurana) 

(III : Katha) 

"Stotra" (Praise verse) 

"Sri Swasthani Vrata Katha" 

(The main section of stories) 


"Mangalam" (auspicious verse) 
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Thus, the three main sections of the text are the 


vidhi, the Sloka, and the katha. The Sloka section is 





sometimes included in older mss.; and many of the current 
published editions include it. This section resembles the 
genre of Tantras which are characteristically presented as 
a dialogue between Siva and Parvati in Hindu Tantras, or 
between Buddha and one or more Boddhisattvas or female 
counterparts in Buddhist Tantras. This section is usually 
not recited in the home because the Sanskrit isn't always 
understood by everyone. One of its current functions is to 
give "authenticity" to the newer editions. The presence of 
Sanskrit Slokas which are said to be from the Padmapurana 
makes the work seem more authentic to prospective buyers. 
It is possible that the entire corpus of Swasthani stories 
were originally based on these 153 verses or some other set 
of verses from some other Purana. Some Newar Upadhyaya 
Brahmans told me that the entire Swasthani was derived from 
88 verses of the Revakhanda of the Skanda Purana. New 
texts and old manuscripts may often include a postscript at 
the end of each chapter which tells which Purana and which 
section of that work their edition was based on. So far, 
my investigations of the Sanskrit Puranas have not produced 
any conclusive evidence to indicate that the Swasthani came 


15 


from one or several of the Puranas. Regardless of the 


origin of the Swasthani Sloka, it seems to have remained 
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fairly unchanged throughout the known history of its inclu- 
sion in the Swasthani text. 

The "vidhi" section may also be omitted in some mss. 
However, the vidhi is always present in dramatized form 
within the set of core stories, so that inclusion of an 
isolated version of the "vidhi" is not really necessary, 
but rather a matter of convenience. 

In the National Archives collection there are some 
palm-leaf mss. which contain the Sanskrit dialogue without 
the stories, and which may or may not include a "vidhi" 
section. There are also mss. of just the "vidhi". These 
may have been ritual manuals for priests, or for 
individuais who needed a separate listing of required 
offerings and puja proceedures. 

There are hundreds of Swasthani mss. in private 
libraries in Nepal, as well as in individual homes. Prem 
Bahadur Kansakar owns twenty SwasthanI manuscripts in his 
private collection, and K.P. Malla notes that eight of 
these manuscripts are “dated between 1709 and 1846 A.D." 
(Malla, 1982: 52; Kansakar: n.d.). 

Many families have more than one manuscript in their 
homes, and continue to have new copies written when old 
ones wear out. Nowadays, there are numerous printed edi- 
tions available in both Newari and Nepali in the local 


bookstores (Figure 1-3). One month before the beginning of 
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the ritual, the bookstores may even set up Swasthani 
displays of ail the latest editions. The newer editions 
have become competitive, and even contain advertisements 
boasting about how their edition is the "real" Swasthani, 
or their edition is "printed on sturdier paper than the 
other editions, which fall apart after turning two pages!" 
Thus, the total number of extant manuscripts and published 


texts would be next to impossible to determine. 


Choice of an Edition for Translation 

Selection of an edition for translation has not been 
a simple choice. With such a wide assortment and variety 
of manuscripts and published texts, I had considered not 
translating any single edition, as I believed that any one 
text could not possibly be representative of the entire 
range of Swasthani texts. However; my project, as it was 
originally conceived, was intended to document the ritual 
performing tradition as it is practiced today. [It was not 
designed to include a critical annotated translation of an 
historical edition of this work, but rather to include a 
translation of the text as used in current rituals. The 
translation of such an edition would then provide a basis 
both for examining the text itself, and the nature of the 
relationship of that text to its current ritual context. 


Therefore, while the historical study and analysis of this 
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textual tradition and its corresponding ritual tradition is 
of great importance and of great interest, a thorough 
historical investigation is outside the focus of this 
study. 

Even in limiting the study to current tradition, we 
are faced with numerous manuscripts and pubiished editions 
of the text. On the basis of a preliminary historical 
investigation, I found that all of the oldest extant 
Manuscripts of the Swasthani narrative were in Newari 
language. The oldest extant Newari narrative Swasthani 
Manuscript yet found predates the beginning of Nepali 
literature by almost two centuries. There is strong evi- 
dence to suggest that, culturally and linguistically, 
Swasthani was originally a Newar phenomenon. I decided 
that whether or not I could produce a translation of a 
Newari Swasthani, working knowledge of classical and mo- 
dern Newari were essential for the study as a_ whole. I 
immediately began intensive Newari language study as well 
as Newari script study. After attaining some facility with 
the language, I began looking at any and every Swasthani 
text or manuscript that I could locate. 

My efforts were well rewarded when I found how rich 
and colorful the Newari versions of this text tended to be. 
Having previously translated portions of a published Nepali 


edition of Swasthani, I was fascinated by the difference in 
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dramatic quality. Instead of an emphasis on third person 
narration found in the Nepali editions, there is more 
dialogue and more vivid description in the Newari editions. 
The Newari texts seem to contain a greater richness of 
expression, and they communicate emotional qualities or 
moods through directness and fullness of presentation and a 
range of aesthetic variation. In classical South Asian 
drama performance, "“abhinaya” is a term used to describe 
this kind of translation of a static mood (rasa) into an 
acted reality/mood (bhava). In Chapter One of NatyaSastra 
Bharata says that abhinaya originated from the Yajurveda, 
and rasas originated from Atharvaveda, (cf. Tarlekar 1975: 
2; the Sanskrit text and translation are in Byrski 1973: 
52ff), both of which are among the oldest ritual texts 
known in India. While there may not be "live" actors 
involved in the Swasthani text itself, the text is brought 
to life through an analagous process of dramatization based 
on expressive and colorful use of language, and the various 
kinds of moods are successfully carried across to, and 
awakened in, the audience. One scholar of classical Newari 
and Newar performing arts suggested to me that the Newari 
Swasthani texts contained the "nava rasa", or nine moods, 
which are the primary aesthetic categories of classical 
Sanskrit dramaturgy (R. Vajracarya, n.d.) .?@ J. Pradhan 


(1970: 39) suggests that abhinaya was consciously utilized 
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in the Swasthani Vrata Katha and the Vasundhara Vrata 
Katha, as a vehicle for conveying the "fear emotion", or 
bhaya rasa, to devotees for didactic purposes. I would 
suggest that other emotions, especially humor (hasya), must 
also be present in Swasthani. Whether or not there is 
conscious use of abhinaya as a presentation technique in 
the written Newari Swasthani texts, there seems to be 
something in the texts which produces this kind of effect. 
The fact that the text exists as a recited, performed 
phenomenon, and not simply as written words to be absorbed 
by a passive reader, is perhaps one of many possible 
reasons why the rasa concepts can exist in this written 
context. 

The Newari texts also seem to have more local, 
real-world "roots". There is extensive usage of culturally 
tinted expressions, which gives the texts more appeal to 
the listeners. Whether or not the stories were originally 
of Newari origin, they have become an unmistakably Newari 
phenomenon in their present form, both linguistically and 
semantically. The Nepali texts do not reveal these quali- 
ties to the same extent. 

In historical textual studies, the existence of both 
simpler and more elaborate forms of a text is generally 
considered to mean that the text tradition has undergone 


considerable development, with the more elaborate versions 
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of a text representing more developed stages of the text's 
history. Though texts might also be condensed over time to 
produce shorter, more concentrated versions, this does not 
seem be have happened with the text of Swasthani. The 
Nepali versions of the texts examined seem to be fairly 
Similar, with very little variation. The lack of variance 
suggests that the Nepali Swasthani text tradition is 
younger than the more varied Newari Swasthani text tradi- 
tion. Aside from this, the evidence of manuscript datings 
so far indicates that the Newari Swasthani text was an 
established tradition long before the efflorence of Nepali 
literature. The earliest extant Newari Swasthani manu- 
script yet found dates from the last third of the six- 
teenth century, and the advent of Nepali literature was in 
the middle of the eighteenth century. It might be that 
oral versions of Swasthani stories have existed for many 
centuries in every language spoken in Nepal, but we have no 
evidence to confirm this. In any case, currently available 
sources suggest that the Newari tradition of Swasthani is 
historically older, more widespread, and more firmly 
established than the traditions in Sanskrit or Nepali. 
This was one of the primary reasons why I chose to trans- 


late from a Newari source rather than a Nepali source. 
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The Acyutananda Rajopadhyaya Edition 

Having narzowed my selection to Newari texts only, I 
still hoped to find one that was representative of the 
current tradition, and yet not too removed from the older 
traditions. Since older texts (manuscripts) are still 
performed in some homes, the older versions are still an 
active part of the current tradition. Fortunately, the 
Newar people themselves are concerned with preservation of 
tradition. Many families have re-copied their old 
Swasthani manuscript when the original version began to 
deteriorate. Having a Swasthani text copied or written 
brings merit to the sponsor and the scribe. Therefore 
Swasthani is a self-perpetuating tradition. Now that 
published Swasthani texts are available, new editions may 
be purchased in the bazaar. But, even so, older manuscript 
versions are usually kept by those who buy the new edi-~ 
tions, and may be revived if the newer published version 
is not to their liking. 

The published Swasthani texts are usually inspired by 
this same concern for preservation. The editors of the 
currently available published Swasthani texts were often 
inspired to consult a number of older manuscripts in their 
quest to produce a more authentic version cf the text. One 
college campus teacher in Kathmandu, Acyutananda 


Rajopadhyaya, took up a hobby of looking at old Swasthani 
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manuscripts, which grew into an in-depth study of the 
Swasthani tradition and the related tradition of the pitha 
pilgrimage, a description of which is incorporated in the 
body of the Swasthanit text.17 He consulted many Newari 
manuscripts, had a traditional chitrakara artist draw 
illustrations, and solicited funds for the publication of a 
new Newari edition of the Sri Swasthani Dharmavrata Katha. 
I found discussing Swasthani with Acyutananda Rajopadhyaya 
to be a source of scholarly inspiration. He is indeed an 
excellent scholar, and his edition is a work of art in 
itself. After consulting numerous old Newari manuscripts, 
he selcted one of the older and seemingly more authorita- 
tive editions. Using this older edition as a base, he then 
drew from numerous other old manuscripts, and compiled a 
synoptic edition of Swasthani. While such a text is not 
the same from a scholarly standpoint as a critically anno- 
tated historical edition, it is nevertheless uniquely 
valuable in that it seems no less representative of any one 
of the older Swasthani manuscripts than any other. In 
fact, it represents a cross-section of a wide range of 
variant Swasthani texts. Because of its synthetic, com- 
posite nature this edition seemed to be the best possible 
choice of all for representing the current scope and rich- 
ness of Swasthani narrative material. Currently it is also 


the most popular Newari edition available. 


San, nn 
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Even though this edition of the text seemed the best 

choice to translate, there was one mjor disappointment. 
When discussing the sources used for this edition with the 
editor/author, I inquired about Swasthani manuscripts con- 
taining Buddhist stories and references to Sakyamuni 
Buddha. He said that he had encountered numerous manu- 
scripts of this kind, but that he was unable to include 
them in his published edition because of space limitations. 
He was also unable to include illustrations and charts for 
the same reason. I am currently trying to determine the 
locations of the "Buddhist" Swasthani manuscripts, and the 
general plots of the stories which contained references to 
Sakyamuni Buddha. So far, I only have one example of such 
a story; and therefore treatment of this aspect of 
Swasthani must be postponed for a later study. 

Another missing element in this edition is the dia- 
logue between Agastya muni and Kumaraji. In some editions, 
each story of the Swasthani begins and ends with Agastya 
muni asking Kumarajil a question, and Kumaraji gives the 
answer, which results in the actual telling of the story. 
This structural element has been omitted in this edition, 
but is present in many of the other editions and manu- 
scripts which I have seen. There are, however, one or two 
stories in this edition which begin with a dialogue between 


Mahadeva and Parvati; and the first section of the book is 
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a dialogue between Maharsi Sutaju and Saunaka and the other 


18 Narada appears at the end of 


eighy-eight thousand Rsis. 
the last story to tell the listeners of the story about the 
fruits which may be obtained through doing the vrata or 


hearing the story. 
General Description 


The Sri Swasthan? Dharmavratakatha edited by 
Acyutananda Rajopadhyaya published by Sri Laksmi 
Rajopadhyaya, Nepal Press, 1980, is 347 pages in length. 
The printing is on 15cm X 22+/,cm. paper with 22 - 24 
lines per page. In paperback, this edition is available at 
the major booksellers for 50 rupees NC. It is in 
Devanagari script typeface, and commas, quotation marks, 
question marks, exclamation marks, parentheses, and para- 
graphing are all utilized. Page numbers are printed in the 
upper outer corners of each page. The chapter number and 
book title are noted in the heading of each page. A 
scroll design frames each page of text. This edition 
contains two illustrations, which face pages 176 and 177 in 
the text. The text contains one hundred and nine 
sub-sections, which are grouped into thirty-three main 
chapters or viSrama. The entire work is preceeded by a 
detailed contents ("visaya  suci") which includes 


sub-section summary titles. These titles are also given at 
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the beginning of each corresponding sub-section. A 
contents of Slokas or verses ("padya visaya slci") follows 
this. The contents is preceeded by a foreword "Jigu 
Mantuna" by Siddhicarana Srestha, which contains some per- 
sonal ideas about the concept of Swasthani and its 
relationship to Nepali/Newari culture. This is preceded 
by an introduction, acknowledgements, and dedication by the 
author, and another brief foreword by an uncle of the 
author, RameSadnanda Rajopadhyaya. Immediately preceding 
the stories, there is a Sanskrit verse "Mangalacarana", 
followed by its Newari translation "Mangala Stuti". On 
pages 349-350 there is a "Swasthani bhajana" (praise song) 


which is followed by a lengthly appendix containing the: 


Nepalaya catuhsasthi Yoginigana sahita catuhsasthi 


Sivalinga tirthayatra Mahatmya. This is a description of a 


pilgrimage including each of the sixty-four joint yogini 
/iifga shrines, along with stories about Virupaksa's pil- 
grimage to the shrines and the healing of one or more 
pilgrims at each site. Measurements of sizes and shapes of 
the shrines, as well as their distances and locations 
relative to other landmarks are given with scrupulous 
acuracy. Dates on which it is deemed auspicious to visit 
the site are also mentioned, along with the boon which is 


19 


reputed to be attainable from such a pilgrimage. An 


errata is given at the end of the entire work, and a 
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colophon appears between the end of the primary work and 
the appendix work. The colophon of this edition is: 

Thus as a collection of Skanda Purana, Linga 

Purana, Siva Purana, various stories, and various 

Sastras, this Sri Sri Sri Swasthani ParameSvari's 

Dharma Vrata Katha is completed. 

THE END 

On Wednesday the fifteenth day of the month of 

Magh, in the year VS 2026 [1970] at four o'clock, 

Acyutananda Rajopadhyaya "Juju" completed writing 

this edition of Sri Sri Sri Swasthani 

ParameSvari's Dharma Vrata Katha, and offered 

arpana to Bhavani. 

Language 

Since Newari is still a relatively unstudied language, 
the distinctions between dialects of Newari and the 
differences between classical and modern Newari are just 
beginning to be systematically enumerated.*9 still, we can 
safely consider this edition to be generally representative 
of classical Newari. Classical Newari verb and noun 
forms, as well as archaic vocabulary, are used extensively 
and consistently here. The classical locative ending sa is 
employed rather than the modern ending e, so that Kailase 
("in Kailasa"), appears as Kailasasa. The modern nomina- 
tive (subject) agential ending of "m" appears aS a na 
ending. Hence, Nandim appears as Nandina. The classical 
form of third person singular simple past which appears 


here retains a final nasalization which is dropped in the 


corresponding modern form. Thus, dhala, (he) "said", 
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appears as dhalam. 

Sanskrit loan words are also used widely. The dia- 
lect of Newari in this case is Kathmandu (rather than 
Bhaktapur). However, the editor has standardized some 
spellings, so that subtle dialect differences in pronuncia- 
tion, which may have been present in the source texts, are 


no longer readily apparent. 


Newari orthography 

The classical Newari orthography of this edition 
seems to be standardized. In olde: handwritten MSS in 
Newari script, the classical spellings vary, and there are 
more cases of interchanged consonants. These cases have 
been emended by Rajopadhyaya. For example juram / or 
julam has been standardized to julam; and soya o / or 
swaya wa has been standardized to swaya wa. Classical 
spellings of words are used widely, thus: modern Newari 
"khah" (the present form of the verb "to be"), appears as 
khawa, with a final wa being retained. The expression, 
"Dha:sa" ( "if one says"), is written "dhalasa", with the 
"la" retained. This reflects a replacement of final "wa" 
in classical Newari with a visarga or ":" in modern, and an 
ellision of the ciassical/archaic intruding "la" in modern 
forms. In some cases, "la" and "wa" may be dropped entire- 


ly for modern writing. However, these classical forms 
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are retained throughout this edition of the text. Some 
examples are: 


Modern Classical 


soya fee------ > swaya wa 
(9) (wa) 

com Kroenen -- > cwana 
dhala f{-------- > dhalam 
lomana | Co eleteateateateate > lolamana 
tota kK wenn n--- > twalatawa 


According to several Newari scholars, some of the 
idioms seem to be archaic while others are more modern (G. 
Vajracarya, n.d.; M. dha n.d.; R. Vajracarya n.d.). 
Gautam Vajracarya noted several vocabulary examples which 
were rare, and which cou 7 even help in dating the age of 
the text source, due to their limited association with 
certain historical periods (Eg. khadgagaha a royal sword 
bearer's post which was known to have existed only during 


the reign of the 13th and 14th-century kings.) 


Sanskrit orthography 
The spellings of Sanskrit vocabulary in this text 
seem to conform to standard Sanskrit spellings. Although 
there may have been erroneous spellings in the manuscript 
sources used to compile this edition of the text, many 
common errors have been eliminated. Since there are 


numerous Sanskrit loan words in classical Newari, there are 
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naturally alternate Newari spellings for some of these 
words. However, most loan words conform to the correct 
Sanskrit spellings. The types of changes that do occur are 
primarily of the following nature: nye and "j" are some-: 


times interchangeable, so that both "sindhurayatra" and 


"mangalajatra" occur in the text. "Jifia" may be replaced by 


"gya". "L" sometimes replaces "r", so that camara (yak 
tail fan), becomes camala. "B" and "v" are sometimes 


interchangeable. Occasionally syllables are interchanged, 
so that apsaras becomes apasara, or ParameSvari, becomes 
Pramesoli. Because of their regularity, we should consider 
these retained alterations to be Newari pronunciations of 
Sanskrit loan words rather than erroneous or deviant 
spellings of Sanskrit. 
Transliteration and orthographic emendations in the 
translation 

In the translation and other parts of the disserta- 
tion I have used the transliteration system used for 
Sanskrit. However, labio-dental "v" may be transliterated 
with "w" (when it appears in consonant clusters, as in 
Swasthani and in most Newari words) or as "v" otherwise. 
In Newari, labio-dental "v" is rarely pronounced as _ such, 
but is pronounced either "b", "w", or “o". In modern 
colloquial Newari the "w" consonant followed by short "a" 


is frequently pronounced and written "o", as in English 


"own". Nasalization is indicated by "m", or "fi" and the 
consonant "nga" is transliterated "nN" rather than "fA". 


7, tt 
: 


Elongation in Newari words is indicated by , and 
otherwise by "h". 

I have not made any changes in spellings of Newari 
words. However in some cases I have altered a few spell- 
ings of Sanskrit proper names and common vocabulary to 
conform with spellings generally accepted by Indologists 
(Brhaspati for Vrhaspati; brahman, for brahmana) . The 
spellings of Sanskrit vocabulary in this edition almost 
always conform to the correct Sanskrit spellings. In most 
manuscripts, however, this is not the case. Sanskrit voca- 
bulary is often written the way it is pronounced in the 
vernacular. Therefore, in this respect, the standardized 
orthography in this edition has eliminated the "spoken" 
quality of the written text. Nevertheless, the recited 


performance of this edition would not reflect this 


standardization. 


The Translation 
My translation of this edition was a three-step 
process. Having already read and translated portions of 
Nepali versions of the Sri Swasthani Vrata Katha I was 
familiar with the general content and plots of most of the 


stories. This facilitated my comprehension when I began 


working with Newari versions. Since the vocabulary and 


plots were familiar, I was able to focus on and improve my 
understanding of Newari grammar. I read through the en- 
tire Newari version with my teacher, Paramananda 
Vajracarya. He offered extensive commentaries on various 
details, and explained difficult or problematic vocabulary 
to me in Nepali. I wrote brief story summaries and notes 
for each sub-section based on this reading. During this 
time, I also consulted with Mani Gopal Jha and Ratna Kaji 
Vajracarya, my Newari language teachers, on difficult gram- 
mar problems. I then began writing an abridged translation 
of the entire work. I translated some portions in full and 
summarized others. Although such selective, abridged 
translations have been found useful in some’ scholarly 
studies, in this case it became clear that, by comparison 
with the Newari text, the color and presence of the 
original work were completely lacking. Also, the very 
purpose of having a translation for analysis was defeated 
because the structure had been altered. Since it was 
apparent that a full translation would be an essential 
reference source for the other comparative and analytical 
portions of the dissertation, I then re-translated the 
entire text in full with no abridging or deletions, and 
attempted to give as literal a translation as possible.?+ 
Finally, Gautam and Devi Vajracarya carefully reviewed 


sections which were still problematic and suggested ways of 
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resolving remaining difficulties. Gautam's expertice with 
the Sanskrit-Newari AmarakoSa tradition proved especially 
helpful at this point as had his expertise with other kinds 
of historical sources in solving other kinds of problems. 
Whenever possible, I tried to maintain sentence 
structure, idioms, and expressions as they appeared in the 
text. Some stylistic and structural phrases, however, did 
not translate well. For example, preceeding every quote, 
the speaker "becomes present" and is introduced thus: 
Twanali Parvatina julasa karunaswara pitakayawa "Bho 
Pitasc.”. The literal translation would be: "Then Parvati 
was there, and uttering a compassionate voice [she said], 
'Oh Father,...'." The implicit physical manifestation of a 
character prior to that character's speech is an unusual 
concept which seems more akin to a play script than a 
narrative. However, in English translation, it leads to 
constructions that seem awkward and redundant. Therefore, 
I chose to render such passages in standard English form: 
"Then, in a compassionate voice Parvati said, ‘Oh 


Fathers)" 
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NOTES - CHAPTER 1 
1 The katha is an essential part of the vrata ritual 
traditions in India as well. See Wadley (1983: 148-149; 
1975: 61-64), and Howell (1975: 5) 
2 This is the case with vratas discussed by Wadley 
(1975: 61-89; 1983). Two Buddhist vratas in Nepal, for 
AmoghapaSa LokeSvara, given in Gunavati Katha (1972), Locke 
(1980: 188-204), and 8B. Vajracarya (1981); and for 
Vasundhara, given in J. Pradhan (1970: 37-39), also follow 
this pattern. 
3 In Buddhist writings pre-Tantric mental performance 
of a ritual is sometimes taken as a stage of practice 
preliminary to the stage of readiness for Tantric practice 
(Atisa, Boddhipatha Pradipa vrtti, cited in Ellingson 
1979:). 
4 This will be discussed further in the ritual section. 
Chandravati performs the Swasthani puja with offerings made 
of sand and water, and they become the real offerings of 
flowers, incense, cloth, food etc. 
5 The Swasthani stories are not the only source of 
information generally available on these subjects, but they 
constitute one of the most widely known and accepted sys- 
tems of explanation. Complementary and even contradictory 
explanations are also accepted, on different levels. The 


Svayambhu Purana is another major source. J. Pradhan has 
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noted that these two works are the most venerated and 
consulted religious sources for Nepalese people, Hindu and 
Buddhist alike. While SwasthaniI is about creation, the 
realm of heaven, and the realm of mortals, Svayambhu Purana 
is about the origins of the valley of Nepal. Both texts 
are more important than either Ramayana, or Mahabharata 
(Pradhan 1970: 19-28). S. Srestha (Rajopadhyaya 1980: 
iii) states that Swasthani is like the Christian Bible. 

6 A mask maker in Thimi had repaired the masks for the 
drama, and although he knew they were for the Swasthani 
Pyakhad he wasn't sure where the drama was held. 

7 (J. Pradhan 1970: 19-28; Malla, 1982: 51-56; S. 
Srestha 1980; Bennett 1983: 274-5). Bennett mentions the 
Swasthani may have originated in Newari but, Brahman and 
Chetri villagers, however, believe that the work is of 
Parbatiya origin, that it originated with Hindu immigrants 
into Nepal rather than native Newari Hindus (Bennett 1983: 
274). 

8 In his discussion of religious syncretism in Nepal, 
S. Lienhard also notes that the predominately Hindu text 
of Swasthani was written by Vajracarya scribes (Lienhard 
1978: 259). 

9 Although one brahman informant thought there might be 
a Maithili version, I found no other texts of Swasthani in 


other vernacular languages. 
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10 The use of Sanskrit as a literary language in Nepal 
pre-dates Newari (See Malla 1982: 18-21; and lLienhard: 
1974). For further reading on Newari linguistics see K.P. 
Malla (1978, 1979, 1981, 1982, 1984, 1985); Ramapatiraja 
Sharma (1979); Indra MalI (1978); Tejaratna Kansakar 
(1982); Sagara (1973). 

11 For further information concerning Newari writing 
materials see K.P. Malla, 1982: 28-30; and S. Lienhard: 
1974. 

12 Siegfried Lienhard (1974: 18-19) provides a list of 
some common cipher-codes. Hari Srestha (1974: 275-287) 
also gives numerous cipher-codes and their numerical equi- 
valents. The code is deciphered from right te left. 

13 The German-Nepal Microfilm Preservation Project has 
stopped making microfilms of new acquisitions of Swasthani 
manuscripts because "they already have too many!" 
(Anonymous n.d.). 

14 Professor Dahal, of Nepali Language and Literature at 
Tribhuvan University also suggested to me that these sto- 
ries originated as oral narratives, and he feels they came 
from western Nepal, near Kumaon (Personal Communication. 
June, 1985). However, most of the evidence furnished by 
local material and place names in the stories themselves 
suggests an origin in and around the Kathmandu Valley. 


These stories may have been popular throughout Nepal long 
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before they were written down by Newars, but it is diffi- 
cult to acurately assess the historical development and 
distribution of such popular stories. An examination of 
the elaborate narrative songs of jhankris, also shows that 
current oral narrative traditions may be influenced from 
the written texts as well. 
15 A leading authority on Newari literature, J. Pradhan 
(1970) also believes there is no basis for this assumption. 
16 Although it has its origins in the Vedas, to speak 
of the use of rasa in a religious text may seem to be a 
non-standard application of the concept, which is generally 
applied to "non-ritual" performed dramas and poetry rather 
than Puranic stories. It might even seem to be a contra- 
dictory usage, if one considers the fact that Swasthani 
worship involves closing off the six senses and meditating 
with single-minded devotion. However, in Tantric practice, 
controled and guided visualization is a method whereby one 
attains mastery over certain phenomena. Therefore, the 
controled or patterned usage of rasa and bhava in this 
religious text is perhaps viewed by some as being instru- 
mental in assisting the audience towards mastery of their 
senses. 

In fact the root source of rasa, “raga", meaning 
"passion", is a fundamental quality which is explicitly 


utilized in Tantric ritual practice in order to gain 
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control over passion. This process of acquiring control 
over potentially malevolent forces, through the use of the 
same force, is an explicity recognized method employed in 
Tantric ritual practice. However, it may have been a 
logical technique with much broader applications which 
existed long before the advent of Tantric practice, and 
which may in fact have influenced Tantric philosophy, and/ 
or classical theories of Sanskrit dramaturgy. In the 
Swasthani tradition, I have not encountered explicit writ- 
ten instruction to suggest that the stories should be 
utilized in this way. The absence of an explicit usage, 
however, may not preclude its implicit presence. Many 
Swasthani texts were written, copied, or edited by 
Vajracarya Tantric Buddhist priests. These priests were 
also well known for their authorship of ritual dramas. 
They may have consciously or unconsciously incorporated 
this kind of patterned logical structuring through their 
inclusion of the the rasas. Whether or not they were 
included for the purpose of gaining control over the emo- 
tions, some Vajracaryas do acknowledge that the nava rasa 
are incorporated in Swasthani. It is also not unreasonable 
to suggest that through hearing these stories, the 
listeners are motivated to control their behavior in 
certain ways, and that the access to their control may be 


brought about in part through the awakening of their 
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emotions. 

The application of the concept of abhinaya- to a 
written text is not necessarily a problem in this case ofr 
others like it, because the text exists as a performed or 
recited text; and, although there may be only one performer 
for many characters, the dramatization of the story is 
there in the act of performance. 

In his analyses of African oral narrative 
performances, Harold Scheub demonstrates how repeated 
patterned sequences of potent images are linked together by 
a storyteller to elicit emotive responses from an audience. 
Through this technique, the performer is capable of manipu- 
lating the emotions of his/her audience (See Scheub 1970). 

The performer of oral narrative elicits emotions 
from the members of her audience, then patterns 
those emotions, shapes and gives them form. The 
first of these operations is achieved primarily 
through the images that the artist evokes. The 
result is a variegated flow of emotions which is 
then patterned by the rhythm of the performance, 
through repetition in its several forms. 
(Scheub 1975) 
This interpretadtita of oral narrative performance technique 
is strikingly similar to the concept and process of 
abhinaya. Is it possible that this process was developed 


and perfected by dGzamaturgists and tantric ritual 


specialists as a source of power? 


17 Acyutananda claimed he had been searching for an 
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intellectually stimulating project, and he began working 
with old Swasthani manuscripts. 

18 This same style of dialogue is used in the opening 
lines of numerous vratas, including both the Buddhist 
Astami Vrata and Vasundhara Vrata stories in Nepal, and 
the Hindu Satyanarayana Vrata in India and Nepai (Wadley 
1983: 152). 

19 A list and map of these sixty-four shrines based on 
other sources appears in a recent work by Gutschow (1982: 
19, 21, 195). The names, locations, and sequence of the 
pilgrimage sites corresponds exactiy to that found in this 
work. 

20 For further reading on Newari linguistics see K.P. 
Malla (1978, 1981, 1982); Ramapatiraja Sharma (1979); Indra 
Mali (1978); Tejaratna Kansakar (1982): Sagara (1973). 

21 There are very few reference resources available for 
translating Newari. An acurate Newari~-English dictionary 
is not yet available, and the best grammar (Malla 1985) was 
published after I had completed the translation. The 
following vocabulary lists were used in addition to 
Jorgensen's Dictionary (1936), and Lienhard's Glossary 
(1974) (Tuladhar 1978; Shresthacharya 1963, 1981; 
Shresthacharya & Tuladhar 1976; D. Vajracharya 1980; 
Syasya: 1983; A. Vajracarya 1954, 1980; K. Shrestha 1978; 


Tamot 1977; JoSi 19739). 
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VISRAMA ONE 
Section 1: The Story begins 


Before, at the very beginning of time, in the land of 
Naimisdaranya, Saunaka and the other eighty-eight thousand 
Rsis respectfully asked Maharsi sutaju: "The greatest of 
all which exists in this world, and, moreover, which woman- 
kind desires most of all to hear, in order to eliminate 
misery, to obtain all-supreme merit, to remain in a fortun- 
ate condition always, is that which is called Sri Sri Sri 
Swasthani ParameSvari's Dharmavrata Katha. This being so, 
please tell us slowly what it is like, and what has to be 
done." 

Hearing this request, Maharsi Sutaju said: "0 Saunaka 
and you other RsisSvaras: In the beginning of time, Sri 
Kumara told Agastya MuniSvara. However, that was told, so 
I will tell you also. Listen, all of you, with one mind. 
First, in the following manner, you should follow this 


procedure for Swasthani Vrata precepts:” 
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Section 2: The Vrata; Puja, Procedure, and Precepts 


First, on the eve of the full moon day of the month 
of Paus (Jan. - Feb.), or Milapunhi, cut your nails, put on 
clean pure clothes, purify yourself, and from this day 
onwards, with single-minded concentration, begin to do the 
procedure and precepts for Srf Sri Srf Swasthanf 
ParameSvari's Dharma Vrata as told from the first day of 
the month (full moon). If you are able, bathe three times 
a day. If unable, bathe in a river once a day and offer 
argha to Sri Surya at sunrise. At noon do the "sixteen 
offerings" puja to Sri Mahadeva and Sri Parvati. Each day, 
read a story from the Swasthani book, or recite the name of 
Sri Mahadeva, saying "Siva, Siva." Eat only one pure-food 
(havisSya) meal a day. Continue to do this vrata for one 
month, and on the full moon day of Sipunhi (Magh 
Siddhipurnima, Feb.- Mar.) 2 complete the vrata. In order 
to do the vrata, you will need to assemble together these 
things: 
i08 atithi madhi - special ritual breads? 
108 dwapola flowers stuck with situ (grass sprouts) 


108 jajamka (thread loops representing a cloth 
offering) 


108 gwala (betel leaves) 
108 aca (pieces of betel nut) 


108 lawan (cloves) 
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108 dhupa (incense wicks) 

108 dipa (lamp wicks) 

108 aksela (grains of ritual rice) 
108 taccho (grains of barley) 

108 hamala sesame seed sweets 
ganga jala (sacred river water) 
dhali (coagulated milk) 

ghel (clarified butter) 

kasti (honey) 

sakhal (brown sugar) 

$rikhanda (sandalwood) 

rakta candana (red sandalwood) 
sindura (red powder) 

sugandha swana (various fragrant flowers) 
Swana mala flower garlands 
jajamka (thread loops) 

dhupa (incense) 

dipa (lamp wicks) 

naivedya (ritual food made with yoghurt} 
madhi (breads) 

phala (fruits) 

mula (roots) 

karpura (camphor) 

kasturi (musk) 


gwala (betel leaf) 
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masala (spices) 
pata vastra (gold-spun cloth) 
jatawalanamkya (coconut) 


saubhagyajwalan (excellent things = mirror, comb, 
ribbon, tikka box, tikka powder, tikka, and bangle) 


ganja (marijuana) 

aphim (opium) 

dhattura (intoxicating herb) 

kauri (shell or coin) 

katuka*? (spindle?) 

kapi (raw cotton) 

kapas (spun cotton) 

daksina (monetary offering) 

pirnapatra (copper vessel with amrta and flowers) 

Prepare all these various necessary things to the 
best of your ability; and, do the dharma vrata with all 
your faith and devotion, control all your senses and keep 
Sri TSvari present in your mind. Then invite your priest. 
First, to represent Sef Srf Sri sSwasthanf 

ParameSvari, write the letter "Ont" on a ritual mirror, and 
establish the deity therein. Next to this, make a lotus 
m mala asana (geometrical seat), and around this arrange: 
a kalaSa (ritual vessel), [an image of the goddess] Sri 
Laksmi, milk, curd, a mangala murti sukunda (lamp with 
Ganesa on it), and some lamp~black. Put each thing in its 


proper place, and according to the brahman's spoken 
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instructions do the puja. After this, do puja to the 
brahman priest. According to your own means and your own 
heart's desire, with devotion, make an offering to the 
brahman, perhaps a dhoti, some cloth or a feast. According 
to your so¢ial position in life, give him a money offering. 
Having done this, listen to the Swasthani story. After 
completing the necessary puja procedures, do the mantra 
vocalization meditation (japa dhyana). After reciting 
various stotras, and after sending the gods back 
(visarjana), offer some flowers. Then take eight aksata 
madhi (breads)? along with sagun (auspicious food and 
drink), and offer these to your own husband. If you have 
no husband, offer them to your own son. If you have no 
son, then offer them to the son of a ritual sister. If you 
also have no ritual son, then make a wish of your own 
desire; and, proclaiming: "Let this wish come true!*, 
float the breads on a plate in the river. Take the remain- 
ing one hundred breads as prasada (blessed food) for your- 
self or to your home, wherever you are going. 

These are the vidhi precepts and procedures to be 


observed for the vrata and puja. 
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Section 3: Sri AdyaSakti Mahamaya and Creation 


In the beginning, Sri Sri Sri KAdiSakti Mahamaya 
(Supreme Power Great Illusion) thought to create samsara 
(existence). The form of Mahamaya is: supreme emptiness 
(adiyasina), supreme being, without any sound, without form 
without beginning, without end, encompassing all beings 
within herself, able to create all and able to put an end 
to all, though without ears able to hear all, though with- 
out legs able to go everywhere, though without a mouth able 
to recite all the vedas and Sastras, though without the 
moon and the sun able to penetrate all darkness with her 
own halo of bright.ess, desireless, without form, in the 
souls of all living beings as good and bad conscience, 
all-penetrating Jaganmata (Mother of the world). Thus, 
taking her own true form, TYévari Sri Sri Sri AdiSakti 
Mahadmaya, wishing to create, became nothing, and there was 
the quality of sound alone. 

In the great sky there was only sound, and_ she 
created for the first time wind (vayu), which has the two 
qualities of sound and touch. There were the three quali- 
ties, of sound, touch and form (Sabda, sparSa, and rupa), 
and she created a great brightness (teja) with these quali- 
ties this being the sun. With the four qualities of sound, 
touch, form, and liquid (rasa) she created the great 


element, water (jala). This became the (watery) place 
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known as Jalamaya, where satva, raja, and tama (the three 
guna, or qualities = intelligence, emotion, and darkness) 


in the forms of Brahma, Visnu, and Rudra came into being. 


Section 4: The Characters otf Brahma, Visnu, and Rudra 


"Oh ParameSvari, Mahamaya, how can we stay in this 
water?" whined Brahma, Visnu, and MaheSvara in the water 
with hands joined. At that moment, Sri Sri Sri Mahamaya 
became a sky-borne arrow and instructed them with the sound 
"tapa tapa tapa”" three times. Hearing this, those three 
thought, "So we must do tapas!", and the three of them 
began to do tapas (austerities). 

Then, thinking to test and observe their characters, 
Sri Sri Sri Mahamaya, in her own true power form, trans- 
formed herself into a rotting corpse and came floating to 
them in the water. First she went to Brahma. He said, 
"Where did this stinking corpse come from?" He turned his 
head away in disgust. But when his face was turned, 
another face was formed on his head and he was still forced 
to see the corpse. Again and again turning his faces away, 
more faces appeared, and the corpse remained in front of 
him. He suddenly realized he had four faces; and, not 
knowing how to avoid the sight, he closed his eyes and 


continued to do tapas. 
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Then Mahamaya thought, "Now I'll go have a look at 
Visnu's character." She rotted a little more and went to 
where Visnu was. Visnu exclaimed, "Where did this rotten 
corpse come from, which is stinking up my place?" As soon 
as he saw the corpse, he abandoned his tapas and ran away. 

Then Mahamaya thought, "Now I must test the character 
of Sri Mahadeva." So again she came floating to the place 
of Mahadeva as a rotten corpse. Seeing this, he thought, 
"In such a water-filled place as this, how is it that a 
corpse rotted and came here? This is surprising, but it is 
no cause for abandoning work." He picked up the corpse in 
his arms and affectionately placed that dead Sakti form cn 
the seat next to him, after which he continued to do his 
tapas. Seeing him not getting angry, or disgusted, but 
showing respect in having placed the corpse next to him- 
self, Sri Sri Sri Mahamaya was very happy. She abandoned 
her disgusting form, revealed her true form as Bhavani, and 
smiled knowingly while she played and stayed peacefully 


with Mahadeva. 
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Section 5: The Story of the demons Madhu and Kaitabha 


Then Mahamaya, thinking to create the world, became 
Yoganidra (Visnu's cosmic sleep personified as a goddess). 
At that time, in the water, Sri Maha Visnu fell asleep. 
Then a thousand-petalled lotus grew up from Visnu's naval. 
On that lotus, the four-faced Brahma was seated. Brahma's 
mind wandered, and he picked some ear wax from his right 
ear with his finger, and flicked it out into the water to 
his right. Then he picked some ear wax from his left ear 
and flicked that out to his left. The right ear wax became 
the demon Madhu, and the left ear wax became Kaitabha. Day 
by day these two demons grew bigger. Then, cone day, they 
wondered why they were in the water and how they wouid stay 
there indefinitely. With great suffering, they did tapas 


to Sri Sri Sri Mahamaya, at which time they sang praises: 


O ISvari, you who are AdiSakti, you are also 
called Mahamaya. 

You are desireless, without form, you are with- 

out beginning or end. 

That which is called Atma (The Soul} is You. 
Our very life is you. 

The Life-breath of all is you. Our Mother and 


Father are You. 


When the demons sang this stuti, Mahamaya was so 
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happy that she appeared to them, saying: "O devoted ones, 
Madhu and Kaitabha! Seeing your devotion, I am very 
pleased. Ask for your boon, whatever you need!" 

They replied, "O TYTSvari! You must make us immortal 
so that we can't be destroyed in any place, not in water, 
not on land, not in the sky, not in hell, not in the 
daytime, nor at nightime. Please fulfill this wish". 

Hearing this, YSvari granted this boon to them, and 
then disappeared. 

The two demons acquired their boon, and happily swam 
about like a fish and a turtle until they came to the stalk 
of the thousand-petalled lotus. When they looked up at the 
top of the stalk, they saw Brahma. They climed up and 
taunted him, saying: "Hey Brahma! Get off your lotus or 
fight with us!" 

Brahma thought: "It isn't right for me to fight with 
demons. What can I do?" He called on Yogamaya. Conten- 
ted, YISvari answered, saying: "Q Brahma, don't worry, 
I'll wake up Mahavisnu, who is lying asleep here in the 
water." She awakened Visnu. 

When Visnu saw the demons harassing Brahma, he said: 
“Hey Madhu, Kaitabha! By taunting Brahma on that lotus you 
have there, you are asking for war. But what are you doing 
asking a person who never fights to fight with you? If you 


are at all courageous then why don't you fight with me?" 
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When the demons heard this, they went down to fight Visnu. 
Then Visnu, Madhu and Kaitabha began a raging battle. 

It was foot against foot, arm against arm, fist against 
fist, and fight to the death. Thus the battle raged a 
long time. Growing weary and unable to fight the cemons, 
Visnu impatiently called to the demons to rest a minute. 
At that moment he summoned Sri Sri Sri Mahamaya 
Swasthadevi: 

O YSvari, Parabrahma, Mahamaya, the Possessor of 

Three Elements. 

You are Spotlessness, Formlessness, Supreme Power 

and Nothingness. 

The Supreme Soul, the Living Soul, and the 

Primeval Soul are You. 

Water, Wind, Sky and Light are You. 

The Brightness of All Light is You, as well as 

the Soul of the Three Gunas, and the All- 

Pervading Spirit, Suksma. 

My Mother, my Father, and my whole life indeed 

are You. 

© Mother of all Mankind, may there he thousands 

of devoted praises at your feet. 

O Mother, though I may have thousands of faults, 

think of me as your servant. 


Be compassionate, forgive and protect me always. 
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"O ParameSvari! I am not suitable to recite your 
praises, so please protect my life. I am unable to conquer 
the two demons in battle. Seeing me like this, you should 
show compassion and protect my life, making known the 
fruits of this boon for success.” 

Shining with the brightness like that of a thousand 
suns, Mahamaya answered like a sky~borne arrow: "O Visnu! 
Don't worry or lose confidence! I will go and possess 
them.” Tell the demons [inappropriately] that you are 
satisfied with the battle and that thev should ask a final 
boon from you. Then the demons will say, 'We beat you, so 
you should ask us for a final boon.' Then you ask that 
those two demons should die by your own hands. But there 
is also a boon which I gave them; so, in order to kill the 
demons, you should make yourself very tall. Place them on 
your lap and at the time of sunset, kill them. So for now, 
continue fighting." ISvarI disappeared. 

Then, according to Sri Sri Sri Mahamaya Swasthadevi's 
instructions, Visnu again resumed fighting with the demons 
in various ways, and he fought an extremely terrifying 
battle. At that time, still unable to kill the demons and 
feeling that he was physically incapable, Visnu remembered 
the instructions of Sri TSvari; and, making the demons keep 
a promise, he requested the boon to be able to kill them 


both. Then the demons said: "That is a bad boon which you 


103 


ask. We've never heard of such deception. Now what do we 
do? To take away life is unjust, and to break a promise is 


also bad. So take our lives." 





Figure 2-1 Visnu (above) killing the demons Madhu and 


Kaitabha (below) (portion of painting by Bhuvendra Art) 
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Keeping YSvari's instructions foremost in his mind, 
Visnu grew ten yojanas high and sat down. Seeing this, the 
demons also decided to grow ten yojanas high. So then 
Visnu decided te grow another twenty yojanas in order to be 
taller than the demons. Seeing this, the demons were 
unable to make themselves any larger, and they sat 
Silently. Then Visnu put the demons on his lap and asked: 
"O demons! Is this water? Is this land? Is this sky? Is 
this hell? Is it day? Is it night?" They replied: 
"thate nhai"® "Like this!?" and unable to answer in the 
face of their certain death, they remained speechless. At 
that moment, Visnu took his cakra (wheel weapon), and at 
sunset he took the lives of Madhu and Kaitabha. 
Seeing Sri Maha Visnu kill Madhu and Kaitabha, the 
four-faced Brahma attained peace of mind; and the three, 


Brahma, Visnu, and Rudra, remained there peacefully. 
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NOTES ~ VISRAMA 1 

1 HaviSya food is pure kinds of food, vegetarian, 
greens, milk, butter, rice, molasses sugar, etc. It can 
also be food which is donated or given to religious 
ascetics. 

2 Sipunhi (New.), or Siddhiptrnima (Nep., Skt.) is also 
called Swasthani Purnima because it's the final day of the 
Swasthani ritual. The month of Si, or $i11a8 could be 
derived from the Sanskrit term "Sila" which is a term used 
to refer to ritual vows or precepts. Thus, this month may 
have acquired this lable from being a month during which 
religious vows or precepts were observed. The word 
"siddhi" means completion, or realization. Since the 
Swasthani Vrata is fully realized, or completed on this 
day, the full moon of this month may have acquired this 
specific label from its association with this, or a related 


ritual tradition. 


3 Atithi madhi, aksata madhi, or apUpa madhi are small 
ritual breads. These three names, seem to be used 


interchangeably throughout the text. The word atithi, 
means religious ascetic or mendicant guest. Thus, this 
kind of bread might have been a traditional food prepared 
for the purpose of offering to religious ascetics on ritual 


occasions in order to acquire merit. 
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4 G. Vajracarya suggests katuka may be derived from 
katu (New.) meaning spindle, or possibly lamp wick. 
5 Dubinawa cwane = to possess in the sense of a spirit 


_ possessing (G. Vajracarya). 


6 Thate nha = like this (G. Vajracarya n.d.). 
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VISRAMA TWO 


Section 6: The strange experience of Brahma, 
Visnu, and Rudra 

Suddenly, a sky-going chariot arrived in that place 
where Brahma, Visnu, and Rudra were. Then the three of 
them thought: "No use just staying here in this waterint 
As they thought this, they said: "Hey! Look at that 
amazing, unique flower chariot! See how it shines! Let's 
go sit in that chariot!" Saying this, the three 
enthusiastically went and sat in the chariot. 

AS soon as the three of them were seated, the wind 
came and blew the chariot, carrying it up into the sky. At 
that time the three shook with fear, “trahi trahi!", and 
embracing each other they wailed: "Oh no! What do we do 
now? Protect us! Protect us!". Thus the three remembered 
and prayed to Sri Sri Sri AdiSakti Mahamaya. As soon as 
they remembered her, the chariot arrived at a place. Here 
Sri Sri Sri Mahamaya caused some images which looked like 
Sri Brahma to appear. Sri Visnu and Sri Rudra said: "Hey 
Brahma! Look at that. They look just like you! Let's go 
over to them!" But, even as they were about to call them, 
the chariot was again carried away with the speed of the 


wind. The three thought: "Oh no, now we are helpless and 
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unprotected. We sat in this chariot, in which we never 
should have sat. What will we do now?" 

As they cried out like this, again the chariot arrived 
at another place. Seeing an image of Sri Mahavisnu there, 
Sri Brahma and Sri Mahadeva said: "Hey Visnu! See that? 
There is an apparition that looks just like you over there. 
Let's go over to him." But again, as they said this, the 
wind blew the chariot away. 

This time they were really afraid, and they medi- 
tated on Sri Sri Sri AdiSakti Mahamaya. Then the chariot 
arrived at another place. There stood some incredible 
apparitions of Maha Rudra [all] riding on bulls. Seeing 
this, Brahma and Visnu said: “Look MaheSvara! Now we are 
saved! Look, look, they are just like you. Why don't we 
three go over there in a line and hoot at them." Just as 
they were saying that, a big wind came and blew them away. 

Then Sri Sri Sri Adigakti Mahamaya put her own 
friends [Devis] in another place. When that wind-borne 
flower chariot arrived in this place, and when those three 
saw the Devis' apparitions, their eyes filled with tears, 
and with hands joined, they asked with tender voices: "O 
you women who are equal to Devis, you must protect us!" 
Afflicted, in desperation, they cried; and, thinking they 
would come down from the chariot, they each reached out a 


foot to step down. But [before they could take a_ step,] 
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their feet were left hanging; > and the wind blew them away, 
taking them to another place. In that place, Sri Sri Sri 
Mahamaya sent two friends there, who caught hold of the 
chariot, and stopped it. They said: "O Brahma, Visnu, 
Rudra, now you don't have to stay in the chariot. Come 
down." The three replied: "QO Devis! We are scared and 
reluctant to come down; we are shaking with fear!" Hearing 
this, Sri Tévari's friends said: "O Brahma, Visnu, Rudra, 
now you needn't be afraid. Sri Sri Sri AdiSakti Yogamaya 
has sent for you. So come down." The Devis brought them 
down from the chariot and took them to the residence of Sri 
Sri Sri Yogamaya, called Manidvipa. Sri Sri Sri AdiSakti 
Yogamaya was adorned with all kinds of diamonds, pearls, 
gems and precious stones, seated on a large golden lion 


4 and 


throne, surrounded by (litakawa) the Astamatrka Gana, 
encircled by various forms including Kali and the host of 
Kumaris. Seeing her shining with the brightness of the 
rays of a thousand suns beaming forth, Brahma, Visnu, and 
Rudra were embarassed to view directly the true form of Sri 


Sri Sri RdaiSakti Mahamaya. Looking [humbly] down, they 


sang a hymn in praise of Sri Paramatma T8vari. 
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The Stotra in Praise of Mahamaya 
Composed by the Three Gods 

QO YSvari! You whose true form is Supreme Brahma, 
and Supreme Power. 
Whose form is also Yogamaya, Yoganidra, and 
YogeSvari. 
Whose form is Desireless, Formlessness, Flaming 
Light. 
Who is covered by her own illusion. 
Devi! Without Mother or Father are You. 
Indeed, our Mother and Father and Life's Breath 
is You. 
The one called Swastha Devi Mahatatva is You. 
At whose Supreme Soul's feet, millions of 
thousands, praises are offered; even if we have 
thousands of faults. 
Consider us, the unprotected, and protect us 
always, Prabhu. 

Seeing these Brahma, Visnu, and Rudra doing various 
kinds of praises, Sri Sri Sri AaiSakti Mahamaya was very 
pleased, and said: "QO devotees! Seeing your meditation 
and devotion, I am very contented. Now bathe in this water 
(jala). When you do this, you will attain the twenty-two 
thirana (judgements pertaining to knowledge)." Upon hearing 


this, the three bathed in the pond called Manidaha.> 


Section 7: The Lives and Boens of the Three Gods 


Then Sri Tvari Mahamaya gave boons to Brahma, Visnu, 
and Mahe&Svara. First, to Brahma she offered the swan-rid-~ 
ing Sakti (female power counterpart) named Gayatri. She 
also gave him the boon of possessing the quality of rajo 
guna (emotion), and a life time of one hundred years. Each 
of these Brahma - years are equal to the ‘following: There 
are 17,280,000 (normal) years in each cycle of 4 yuga 
(eras). With the passage of 4,000 of these yugas (or 1000 
four yuga cycles), one day and one night will have passed 
for Brahma. Three hundred and sixty of these Brahma - 
day/night units will equal one Brahma - year. 

Then, to Visnu, she granted the tortise-riding Sakti 
named Laksmi. She also gave him the boon of possessing the 
quality of satva guna (intelligence), anda life span of 
one hundred years. But for Visnu, four thousand Brahma - 
days only will mark the passage of one hour. Thus she told 
him: "You have twice the life span of Brahma." 

Then, to Mahadeva, she offered the lion-riding Sakti 
named Gauri. She also gave him the boon of possessing the 
quality tamo guna (darkness), and a lifetime of one hundred 
years. But with the passage of twenty thousand Visnu - 


6 will have passed for 


days, only about twenty seconds 
Mahadeva. Thus she told him: "You have twice the life 


span of Visnu." 
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these three gods." She said: "QO Brahma, I give you the 
job of Creator (srsti karta). You have these five ele~ 
ments: sky, wind, light, water, and earth, to work with and 
arrange in order to create. At that time, you need only 
imagine it in your mind, and it will be created.” 

She turned tc Visnu and said: "I give you the job 
of Sustainer (sthitikarta), and also the job of Creator of 
Illusions (mayakarta) is yours. At the time the world is 
being created by Brahma, many demons will also be created, 
and cause much oppression. True religion will be lost. 
Sadhus and good people will be afflicted with terrible pain 
and suffering, sin will increase, and there will be a heavy 
burden upon the world. At this time, you must take various 
incarnate emmanation forms (avatara) in order to kill these 
demons, restore the true religion, and protect Sadhus, and 
other good people." Telling this to Sri Mahavisnu, she 
made him the Sustainer. 

Then turning to Maha Rudra she said: "I give you, 
the job of Destroyer (samharakarta). Thus you must 
destroy." 

Hearing Sri Mahamaya say this, Mahadeva replied: "O 
{Svari, iI don't like that kind of work! ‘Whatever Brahma 


creates Mahadeva will destroy.' All the blame of killing 
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is given to me!” Hearing this, TSvari said: "© 
MaheSvara, first create Yamaraja (God of Death), then 


create Kala (God of Time), and give these two the burden of 


i>) 
a) 


death. Then create all kinds of sickness, 


uch as kapha 
(phlegm) ,vata (winds), pitta (bile), and jvara (fever)./ 
When you do this, no blame for killing will befail you. 
And if demons must be killed, Gauri will kill them." 

Thus, Brahma, Visnu, and Rudra, with their Saktis 
were made the masters of the three qualities (rajo, satva, 
tama). 


Then placing them in the flower chariot which came 


before them, [she] bade them farewell and sent them away. 


Section 8: The Creation of Countless Universes, 
Existence, and Life Forms 

With double the power and speed as before, the cha- 
riot glided back to the place where the demons, Madhu and 
Kaitabha, had been killed. There, the blood and fat had 
congealed and become the low-lying lands. The meat and 
bones had formed mountains, rocks, and trees. Seeing this, 
Brahma remembered the words of Sri Sri Sri AdiSakti 
Mahamaya, and in this way he began to create. 

First he wished to create the world, composed of the 


five elements, and he created the eight mountains: Sumeru 


| a. Tr ey 
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Parvata, Gandhamadana Parvata, KailaSa Parvata, Himalaya 
Parvata, Trikutacala Parvata, Citrakuta Parvata, Udayacala 
Parvata, Astacala Parvata. 

After creating these mountain ranges, he created the 
shrubs, grasses, trees, and all kinds of flowering plants. 

Then he created the seven lokas (world planes of 
existence) called: Bhurloka, Bhuvarloka, Svarloka, 
Mahaloka, Janaloka, Tapaloka, Satyaloka. With these seven 
bhuvanas (upper realms), he made Svarga (heaven). Below, he 
also created seven talas {lower realms) called: Atala, 
Vitala, Sutala, Talatala, ([Mahatala], Rasatala, Patala. 
With these seven patalas (hells) he made the underworld 
(kone). All together there were fourteen bhuvanas (realms), 
and in the middle of them he created Martyaloka {the realm 
of mortals). 

Then Brahma also created the eight directions. In 
each of the directions a city was built and named thus: In 
the East (PUrva) was the city of Amaravati. In the 
Southeast (Agneya) was the city of Sudhavati. In the 
South (Daksina) was the city of Yamapura. In the Southwest 
(Nairrtya) was the city of Krsna. In the West (PaScima) 
was the city Sraddhavati. In the Northwest (Vayavya) was 
the city of Gamdhovati. In the North (Uttara) was the 
city of Alamkapura. In the Northeast (ISana) was the city 


of YaSovati. 


115 


Above all these directions he created the sector of 
the luminary circle called Sisumara (a dolphin-shaped 
arrangement of stars), and Svargaloka (heaven), the resi- 
dence of all the gods, and the multitude of stars. 

After this, Brahma made Sivaloka and sent Sri 
Mahadeva there. He made Visnuloka (Vaikuntha) and sent 
Sri Mahavisnu there. He made a Brahmaloka and went there 
himself to stay. 

Then he also made Yaksaloka, Gandharvaloka, 
Kinnaraloka, Goloka, and all the gods' lokas. He also 
created tens of millions of brahmanda (universes, or Brahma 
eggs). Within this world mandala, he wished to create 
gods, people, and all creatures and jungle dwellers, moving 
and non-moving. 

First he created Sanaka and other Rsis, Brhaspati, 
KaSyapa, Marici and other Devarsis, as well as Brahmarsis. 

From the mouths of his four faces, he then produced 
all the syllables including Om, and {the ritual texts of 
the] Rgveda, Yajurveda, Samaveda, and Atharvaveda. To 
honor these four Vedas he made the four vidya (ritual 
practices) of: yajfia (sacrifice), dana (offering), yoga 
(meditation), and raga (passion). He also made the four 
life stages (a$rama) of Brahmacarya, Grhastha, Vanaprastha, 
and Sannyasa. He made the Rsis (sages) the maintainers of 


these four Vedas. 


116 


In order to protect and sustain the lives of all 
these creatures, and in order to provide adequate food, 
Brahma created all kinds of medicines and edible grains, 
greens, fruits, and roots, along with various other edible 
things and kinds of flowers. Thus, he created all the 


beings which are born from the earth itself. 


Section 9: The Origin of Daksaprajapati, Virani 


and All Beings 


Then a brave man named Daksaprjapati was born from 
four-faced Brahma's right foot, and a young woman named 
Virani was born from Brahma's left foot. The two were made 
husband and wife. Virani became pregnant, and after four 
to six to ten months, she gave birth to some daughters. 
Soon the daughters grew up, and Daksaprajapati consulted 
his wife about the marriages. They made all the necessary 
arrangements, and invited KaSyapa Rsi. They sent for Guru 
Brhaspati as the priest, performed a yajfia ceremony, and 
observed the correct ritual procedures. Daksa took hold of 
the hands of his daughters, Virani poured the vessel of 
milk and water, Brhaspati performed the ritual; and, at the 
auspicious moment, thirteen daughters were given to KaSyapa 


Rsi as kanyadana. The daughters were: Aditi, Diti, Danu, 
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Kara, Mina, Simhika, Krodha, Balistha, Binata, Kadru, 
Manuja, Prodha, and Kapila. 

After some time, KaSyapa Rsi had offspring. Aditi 
gave birth to Indra and the 330 million gods. Diti gave 
birth to Pralhada, sixty-one Danavas (demonic kind of 
asura), and hosts of Rsis. Kara gave birth to the Hahas 
and the Huhts, and all the Gandharvas. Mina gave birth to 
all kinds of fish and aquatic life. Simhika gave birth to 
Rahu, Ketu, and Graha. Krodha gave birth to two-legged 
beings. 

Balistha gave birth to strong and powerful beings. 
Binata gave birth to Aruna, Garuda, and other winged 
beings. Kadru gave birth to Sega, Ananta, Vasuki, and 
other Nagas. Manuja gave birth to human beings. Prodha 
gave birth to Urvasi, Menaka, Rambha, and all the 
Apsarases. Kapila gave birth to Kamadhenu (the wish- 
granting cow), lions, elephants, and other forest dwellers. 

Then Daksa consulted his other wife, Prasuti, about 
marrying some other daughters. They invited Dharmaraja and 
gave him fourteen daughters as kanyadana in marriage. They 
were: Kirti, Laksmi, Dhrti, Medha, Pusti, Sraddha, Kriya, 
Mati, Buddhi, Lajja, Bapu, Santi, Tusti, and Kanti. 

Then, with great pleasure, Daksa gave twenty-seven 
daughters in marriage to Candrama (Moon). They were: 


ASvini, Bharani, Krttika...etc. These wives became the 
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host of twenty-seven naksatras (lunar mansions of constel- 
lations through which the moon passes, the names of which 


are-the same as those names of Candra's wives). 


Section 10: The Gods become Masters of their 
Territories 

Then all of KaSyapa Rsi's descendants went to the 
Himalayas to perform austerities (tapas) in the name of 
Mahadeva. Mahadeva was happy to see this, and granted 
them the following boons: 

Indra was made the guardian of the East (Purva), King 
of all the Gods, and Lord of Amaravati. The elephant, 
Airavata, and his elephant Sakti, Abhramu, were also sent 
there as directional elephant supports. They were told, 
"Go and stay in Amaravati". 

Agni (God of Fire) was made the guardian of the 
Southeast corner (Agneya), and told, “Be the Guardian of 
All Beings". The elephants, Pundarika and his Sakti Kapila, 
were also provided. They were all sent to the city of 
Sudhavati. 

Then Mahadeva made Yamaraja the guardian of the South 
(Daksina), and said, "Go and make trouble for sinners." 
The elephants, Vamana and his elephant Sakti Pingala, were 


provided, and they were sent to stay in Yamapura. 
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Then Mahadeva made Nirrti the guardian of the South~ 
west corner (Nairrtya), saying, "Go there and be the King 
of the Raksasas". The elephants, Kumuda and his elephant 
Sakti Anupama, were provided, and they were sent to the 
city of Krsnapura. 

Then Varuna was made guardian of the West (PaScima) 
and told: "Go be the King of the Nagas". The elephant 
Afijana, and his elephant Sakti Tamrakarni were provided, 
and they were all sent to the city of Sraddhavati.® 

Vayu was made guardian of the Northwest corner 
(Vayavya), and told: "Go and become the life breath of all 
living beings.” The elephants, Puspadanta and his elephant 
Sakti Subhradanti, were provided, and they were all sent to 
the city of Gandhovati. 

Kuvera was made guardian of the North (Uttara) and 
told: "You be the Lord of Wealth". The elephants, 
Sarvabhauma and his elephant Sakti Amgana, were provided, 
and being made the King of the YakSas, Kuvera and the 
elephants were sent to reside in Alakapuri (Alamkapuri). 
Kuvera had one eye in his head, eight teeth in his mouth, 
and three feet. 

ViSvakarma was made guardian of the Northeast corner 
(ISana) and told: "You be the best of all craftsmen". He 
was promised one share out of every ten shares. The ele- 


phants, Supratika and his elephant Sakti Afijanavati were 
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provided, and they were all sent to the city of YaSovati. 
In this manner, all the gods were granted boons to 

be made rulers in the various localities assigned to them. 

Each was given his responsibility; and, telling them: "Go 


live in your own places", Mahadeva sent them out. 
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NOTES - VISRAMA 2 


1 Nirvadha majula = no use (G. Vajracarya). 
2 Chahacana = in a line gayakam = go across over there, 


layebuyawa = to boo, or tease by flapping the hand on the 
mouth (G. Vajracarya). 

3 Tutui yagayekam = the feet were made to hang (G. 
Vajracarya). 

4 The Astamatrka Gana, or host of eight mothers, are 
eight protective goddesses, who figure prominantly in Newar 
religious belief systems, as protective deities of space 
and place. In the context of the Swasthani tradition, -hey 
are considered to be emanations of the goddess Swasthani 
herself, and appear in a mandala formation with Swasthani 
at the center. 

5 Manidaha is the name of a tank located on the summit 
of Manicuda Mountain above the town of Sankhu. The tank is 
a famous pilgrimage for worship of Mahadeva. 

6 Kala = 11/2 minutes, or 8 seconds; baguli kala = 
is half a kala. 

7 These are ciasses of disease recognized in Nepal 
today by Vaidyas (Ayurvedic docitcrs) and other traditional 
healers. The Jdha&kris and Bon po shamans often recognize 


Mahadeva as a principal guru of their traditions. 
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8 Sraddhavati is the name of the place where the sparrow 


and snake sacrifice is performed in Sankhu on Sivaratri (P. 


Vajracarya). 


ary, re, Be 
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VISRAMA THREE 


Section 11: The Story of the Demon Tripurasura 


Then one day, the son of KaSyapa Rsi, Tripurasura 
Daitya, who was a very strong demon, decided he wanted to 
become the leader of the three worlds. He went on pilgri- 
mage to Brahmatirtha, bathed, and performed severe austeri- 
ties in the name of Mahadeva. Mahadeva was extremely 
pleased, and revealed himself to his devotee Tripurasura. 
Tripurasura was overwhelmed at the sight, and recited a 
stuti requesting this boon: "Oh Lord, may I become invin- 
cible to the attacks of the King of the Gods, Indra, the 
YakSas, Gandharvas, Kinnaras, Nagas, the Guardians of the 
Directions, and may no one be able to kill me. May this 
request be granted." Mahadeva granted him the boon, and 
disappeared. 

Happy with his acquisition of the boon, Tripurasura 
gathered together his own armies, and rushed off to battle 
against the Gods of Devaloka. 

On the battlefield, the Guardians of the Ten Direc- 
tions were enraged; and, showing their full strength, they 
killed hundreds of thousands of demons. Then Tripurasura 
saw his troops masacred, and got angry. His eyes flamed 
red, his teeth gnashed: "katatata!" Roaring terribly, his 


eyes fixed on the Gods, he rushed at them like a _ lion 
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amongst a herd of deer, crushing them and wrestling them 
down, wreaking devastation and killing endlessly. 

Seeing the devastaion of the Gods, Sri Narayana burst 
into anger, with flaming red eyes, and hlew his five-voiced 
conch shell, making it heard in the fourteen worlds. Then 
he hurled his sudarSana cakra (fire wheel weapon) at the 
demons. The wheel was like a bolt of lightning, emitting a 
brilliant light. It sped toward them with the force of the 
wind, and countless demons were reduced to ashes. The 
survivors, unable to bear the sight of that wheel, took 
their lives and fled in the ten directions. 

The Gods were happy, and yelled: "Thanks, thanks’ be 
to the power of Sri Narayana!", as they thanked him and 
showered him with flowers of every color and quality. 
Standing on the left and right of Sri Narayana, they hurled 
their weapons in battle. 

When Tripurasura saw Sri Narayana's unsurpassed 
power, he decided tnat that place was not a suitable place 
for a battle. Leaving Ranabhumi and going up into the sky, 
he fought them with magical powers. He procured all kinds 
of magical weapons out of the sky. Ultimately, the Gods 
were unable to see even one demon with whom they were 
fighting. Unable to keep up the fight and frightened, the 
Gods left Amaravati and went to seek help from Sri 


Mahadeva. 
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Figure 2-2 The gods seek assistance from Mahadeva to 


defeat the demon Tripurasura 


When Tripurasura saw that the Gods had completely 
abandoned Amaravati, he entered the city, sat on the Royal 
nd happily enjoyed ruling the kingdom of 
heaven. 

Then Sri Mahadeva saw all the Gods coming, and said: 
"9 Gods! If you are planning to beat that demon, you'll 
have to go and bathe in Brahmatirtha, and then make one 


unique preparation. Make a chariot with the Earth as_ the 


body, the Sun and the Moon as the wheels, the Four Vedas as 
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the four draft horses, Brahma as the charioteer, Agni as 
the bow, Sesa Naga as the bow string, Mahavisnu as the 
arrow, and Indra and the Guardians of the Ten Directions as 
the staff and flag. This is what my chariot shouid be like 
when I go to battle. Only then will we be able to kill 
Tripurasura." 

As soon as the Gods heard this, they followed his 
instructions, and the master craftsman ViSvakarma built the 
chariot and brought it before Mahadeva. Surrounded by the 
three hundred and thirty million gods, YakSas, Gandharvas, 
Kinnaras, etc., he made himself the leader, and quickly set 
out for battle against Tripurasura. Flying into a rage, 
with blazing red eyes, he made a twanging sound on the bow. 
Tripurasura was rendered senselcss ae soon as he heard the 
twang of the bow, and the weapons he held dropped from his 
hands. Seeing this, the other demons shook with terror, 
saying: "Now we're unprotected!". Running this way and 
that, not knowing which way to turn, they clamored with 
confusion. Some just died on the spot, while others were 
paralyzed. Still others said, "Let's get out of here!" and 
fled. 

With all the lovd wails and confusion creating 
such a din, the Demon King regained consciousness and stood 
up to find his armies defeated and not one attendant left 


in sight. When he saw the Gods winning, he grew crazed 


127 


with anger, massed all his strength and every possible 
weapon, and lashed out again in battle. His subjects 
cried: "Thanks! Thanks be to our king!" Those who had 
fled and fallen by the wayside once again rejoined him in 
battle. The armies clashed like the two cceans' rushing 
together, like two lions attacking each other, with both 
sides fighting relentlessly and suffering heavily, as they 
fought the terrible war. Oceans of blood flowed forth and 
covered everything. Arms, legs, heads, bodies, bits of 
flesh and bones were strewn everywhere as far as the eye 
could see. The land of Ranabhumi was certainly a terri- 
fying place to behold. 

During this great war, an earthquake shook the four- 
teen worlds, and all the beings were frightened, thinking 
that total annihilation was certain. 

Then Mahadeva, seeing his own devotee, Tripurasura, 
as a traitor and troublemaker, and seeing the Gods being 
eliminated in countless numbers, broke into a rage. With 
red eyes, he sent fire from his third eye; and, taking hold 
of the kow, he made a twanging sound with the Sesa Naga 
bowstring as he shot the Mahavisnu arrow. 

Then Tripurasura heard a terrible sound coming toward 
him, and saw a terrifying flame of fire coming out with a 
crippling light like that of a thousand sunrises, pulsa~ 


ting and burning with destruction. He thought: "This is 


128 





Figure 2-3 Mahadeva fights the armies of Tripurasura 


surely the end of me", and he 
But wherever that demon king 
hind, and finally pieresa him 
his head was severed, and the 
Siva strung the head onto his 
that strange 
(demon), and returned to rest 


After this, Indra 


thirty million gods were very happy, 


flowers, 


sion, 


Visnu~arrow drank the blood of 


and 


waved flags and held a great auspicious 


singing praises and playing music to honor 
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ran away as fast as he could. 


went, it followed close be- 


in the neck. At that moment, 
demon Tripuradsura was killed. 
garland of heads. Meanwhile 
that Asura 
on Mahadeva's head. 

all the three hundred and 
and offered various 
proces- 


Mahadeva 


as they accompanied him on his return to Kailasa. 


When they arrived, 
fear". The gods returned 


Thus Kumara said: "Oh 


my father killed the demon Tripurasura. 


he said, 


"Go now and Live without 


each to their own abode. 


AgastyamuniSvara, In this way 


Whoever hears or 


tells this story of his destruction, will be freed of their 


sin and live a happy life in 


their residence in Kailasa, 


assured." 


this life; and in the next, 


the abode cf Mahadeva, is 
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Section 12: The Marriages of Sri Mahadeva and the other 
330 Million Gods 

Then Daksaprajapati continued to have children again 
and again until he had 330 million aaughverst 

Then one day, the Gods all got together and had a 
meeting, where they decided: "We still haven't received 
any kanyadana girls in marriage. But we are in luck, 
because Daksa has all those daughters. Let's send a 
matchmaker to arrange our marriages." They called Narada 
Rsi and sent him to arrange the marriages. He went tc 
Daksa's place, and requested the marriage of the Gods to 
Daksa's daughters. Daksa was pleased to hear this, and 
said: "O Narada! That would be fine! My daughters will be 
so lucky! Only one thing: Since I have no sons, I _ need 
someone, be it son or daughter, to care for the family 
wealth. I need to keep one daughter for this purpose, but 
I will certainly give the others. Please accomodate the 
Gods, and act according to their request." Daksa bowed 
respectfully to Narada, and sent him back to the Gods. 

Upon his arrival in the abode of the Gods, Narada 
reported Daksa's reply. The Gods were very happy to hear 
the news, and immediately arranged for an astrological 
forecast to determine the auspicious time and date for the 
ceremony. Then they made ali the wedding arrangements, 


purified themselves, put on their fine clothing and best 
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ornaments, and went to the home of Daksaprajapati. 

Meanwhile Daksa had invited all the Gods, Rsis, 
Yaksas, Gandharvas, Kinnaras, Apsarases, Daityas, Danavas, 
Nagas, and Guardians of the Ten Directions. They rolled 
out the cloth, held an auspicious procession, and, as they 
saw the Gods arrive on the road, they welcomed them inside. 

Daksa made all the necessary preparations, had a fire 
sacrifice (yajfia) performed by a priest, and set up the 
eight auspicious symbols, including the purna ghata (ritual 
vase). He dressed his daughters in the finest colorful 
clothing, and adorned them with all types of gems and gold 
jewelry. According to the correct procedures, the sacri- 
fice was completed, and the appropriate rituals were per- 
formed. Then the Gods each took their own Sakti and peace- 
fully returned to their own abodes. 

About a month and a half later, Sri Mahadeva heard 
that all of the Gods had each received their own wives. 
With his inner vision he saw that there was yet another 
woman remaining, who, he thought, was meant for himself. 
He was very pleased, and thought: "Now who should I send 
to make the arrangements? I'll just go myself." So he 
went to see Daksa. 

When Daksa saw Mahadeva coming down the road, he 
pointed at him and said to his wife: "Hey Wife! Do you see 


that? That man over there is Mahadeva. Why does that 


Pes. a 
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disgusting man want to come to our house? [I can't stand to 
be near him!" As Daksa stood there reviling and scorning 
Mahadeva in various ways, Mahadeva called up to the window. 


Daksa leaned out the window and [in non-honorific language] 


said: "Hey Mahadeva! Why are you here? Come up!" 
Inviting him up, be continued: "Say whatever you’ve come 
to say!" 

Mahadeva [respectfully] replied: "O Daksa! I came 


for no other reason than to ask if I could have your re- 
maining daughter to marry. You shouldn't give her to 
anyone but me. All the gods are happy due to your 
consideration, but until I am married too, I can't be 
counted among them. This is all I have come to ask." 

When Daksa heard this, he was furious, and _ said: 
"Hey, Mahadeva! What is your place? What is your carreer 
(bana) ? Living in the cremation grounds, smearing your 
body with ashes, wearing a tiger skin around your waist, 
and wrapped in an elephant skin, carrying a trident and 
damaru (drum), riding an old bull, smoking marijuana, and 
eating intoxicants, going about stark naked, and being so 
ugly; how could I possibly give my beautiful, precious 
daughter to you? Hearing you suyasest this, I see now you 
came to insult me!" Saying this and that to Mahadeva, he 
then yanked him up and threw him out of the house. 


After that, Mahadeva felt very sad and embarassed. 
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Not knowing what to do next, he went to Vaikuntha to see 
Visnu. 

When Visnu saw him coming down the road, he [respect- 
fully] rolled out the cloth, scattered flowers everywhere, 
offered hastargha, and padargha (hand and foot water of- 
fered in respect), and graciously welcomed Mahadeva inside, 
saying: "QO Lord of the World! Please tell me, what is the 
reason for your coming here?" 

Mahadeva replied: "O Mahavisnu! I've come for no 
other reason than for the fact that a home without a woman 
is not a= home. Because of this, I went to ask 
Daksaprajapati if he would give me his one remaining daugh- 
ter in marriage. But he refused, saying this and that, and 
insulting me rudely. I was upset about this, so I came 
here." 

Then Visnu remarked: "O ParameSvara! You needn't let 
this upset you. Am I not your assistant? I'il go see to 
this task, and fix everything to be a success. Wait here!" 
Visnu left immediately to pay a vist to Daksa. 

When Daksa saw Visnu coming down the road, he scat- 
tered all kinds of flowers, burned incense, and rolled out 
the cloth as he graciously welcomed Visnu inside. Immedi- 
ately Visnu created an illusion by making everything around 
him alluring, and by making others subservient towards 


himself. Then Daksa [respectfully] asked: "O Visnu! What 
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is your reason for coming here?" 

Visnu replied: "OQ Daksa! Promise me you'll give me 
whatever I ask for. If there is anything you won't give me, 
what use is there in talking?" When he heard this, Daksa 
was happy and said: "I promise I'll give it to you.” Then 
Visnu said: "I have come here for no other reason than the 
fact that as the ruler of Vaikuntha I haven't been married 
yet. Due to your generosity, all the other gods have been 
gifted with wives, and are happy. So you must give me your 
one daughter." Then Daksa replied: "O Visnu! Even if I 
didn't intend to give her away, what can I do? I promised! 
I never heard that you were such a deceitful person. Take 
her!" 

Visnu proceeded to set the auspicious date, and told 
Daksa he would be back on that day. Having made the wed~ 
ding arrangements, he then returned to his own abode, 
Vaikuntha, and recounted the news to Mahadeva, saying: "O 
Lord! Lord of the World! My mission was a success, so I've 
come back! I arranged for the marriage in my name; so in 
order for you to get the bride, this is what you must do: 

"The date will be four days from now. That day, you 
must assume the form of an old man, with saliva drooling 
from your mouth, as an ugly yogi, and go to the home of 
Daksaprajapati. Then, going to look in the hall where the 


fire-sacrifice wedding ceremony is being held, you say: 'O 
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Visnu and Daksaprajapati! Give me alms, or at the 
auspicious moment of this ceremony, I'll curse them both!’ 
Then I'll say, 'O Yogi, don't say you'll curse us; we're 
just in the middle of things now, come here and sit beside 
me'. You come and sit next to me, and at that moment I'll 
give the hand of the bride to you.” After discussing the 
necessary details, Mahadeva said, "Fine!", and returned to 
Kailasa. 

When the day arrived, Visnu got all the necessry 
things ready, and went to Daksa's home. There he performed 
all the correct ritual procedures; but when Mahadeva didn't 
arrive, he began to wonder: "What do I do now?" Just at 
that moment, Mahadeva remembered the plan with a jolt; 
and, following Visn's instructions, he went there just in 
time for Visnu to invite him inside. Meanwhile, 
Daksaprajapati was just placing his daughter in his lap, 
while holding the kuSa grass, sesame, and barley, together 
with his daughter's hand; and her mother poured water ana 
milk from the vase. Just then, Visnu caused them to sud- 
denly glance away by putting a spell on their eyes; and he 
held out the hand of the old Yogi, in which he placed the 
hand of the bride, and held them together, making them 


thapu kwapu® [with his own hands]. 
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Figure 2-4 Visnu places a spell on Daksa and Virani as he 


joins the hands of Sati Devi and Mahadeva in marriage 


When he looked, seconds later, and saw the hand of 
their daughter in the hand of the old yogi, Daksa was 
furious, and yelled: "Damn you, Visnu! I never thought 
you would trick me like this! Because of your talk, you've 
just made my daughter's life meaningless! I'll never 
believe you ever again!" 

Continuing to curse Visnu this way and that, he then 


turned to his own daughter and said: "QO daughter! What's 
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to be done? That cursed Visnu tricked us, and now you 
have an old yogi for a husband!” 

At that moment, SatI Devi was very sad and depressed. 
After all the necessary rites were completed, the old yogi 
said: "O Kanya (virgin bride)! Let's go home." Keeping 
her just behind him, he left, and Visnu also returned to 


Vaikuntha. 


Section 13: Sri Sati Devi's ManuSyalila 


(play at being human) 


Then Mahadeva, still disguised as a yogi, wanted to 
see how much satya dharma (honesty, true religion) this 
girl had. He built an illusory broken-down straw’ shack, 
full of dust and spiderwebs, on the summit of Kailasa. 
Pointing to this house, the old yogi said: "Hey Beautiful! 
Look at that! There's our house over there!* 

When she saw the shack, Sati Devi thovght, "O 
Narayana, Siva, Siva! See what kind of a householder he 
is? Now I'll have to live in this dilapidated shack." She 
was so worried and upset that her eyes filled with tears as 
they reached the house. 

Then Mahadeva said: "Hey Beautiful! This is our 


house, so go on inside and relax." When she heard this, 


she said: "Oh, all right."; and wiping the tears away, she 
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brightened her face and looked in the window of the house. 
It was covered with spiderwebs. She quickly took a broom 
and cleared them away. 

Then Mahadeva said: "We walked such a long way, I'm 
exhausted. I'm going to take a little nap." With that, he 
smoked some marijuana, drank some other intoxicants, and 
fell asleep just below the door. Four days passed, and 
then eight days passed, and Sati Devi sat there worried and 
wondering what to do. 

Just then, Mahadeva woke up and said: “Hey you low 
caste woman, candala! Are you going to treat me like a 
prisoner, leaving me outside, while you yourself get to 
stay inside? Shouldn't you have at least asked me to go 
inside? And, in my absence, why haven't you eaten any- 
thing, even after six days?" When she heard him complaining 
angrily, Sati Devi just smiled with a beaming face and 
said: "O Swami! You were resting so peacefully that I 
hesitated to wake you. But I have eaten." Mahadeva 
thought: "This woman is lying. There is nothing in this 
house. What could she eat?" Seeing her with her firm 
character, fulfilled mind, and beaming face, wearing the 
red powder in her hair, he thought: "She really is sin- 
cere." The old yogi was very pleased, and said: "O Beauti- 
ful, I'm still tired, so I'm going to sleep a little lon- 


ger." With that, he used his powers of illusion and made 
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Sati Devi feel very hungry. He also made a pot full of 
grain; and then, as before, he fell asleep under the door- 
way. 

Now Sati Devi was really hungry, and she _ thought: 
"There must be something to eat." So she began to look 
around inside, upstairs, but she could find nothing except 
spiderwebs. She felt discouraged, and returned outside and 
gazed at her husband's face. Then Mahadeva [through his 
powers] made her feel even more hungry. She went back 
inside and found the pot of grain. Seeing even this small 
amount of grain, she was very happy. She took the tiger 
skin which had fallen from Mahadeva's waist, spread it out 
on the ground, and then spread the grain cut on it to dry 
out. Then she took the pot and went to get some water. 

While she was away, Nandi, Mahadeva's bull, began 
to wonder what had happened to Mahadeva, and he came 
looking for him. He descended from Kailasa to the place 
where Mahadeva lay sleeping, and saw the grain. He 
thought: "Oh! Mahadeva must have left this out for me to 
eat." So he ate the grain which Sati Devi had spread out 
to dry. When Sati Devi returned with the water, and saw 
Nandi eating the grain, her hopes of eating were dashed; 
and, as she set the water pot down on the ground, she said 
in a pitiful voice: "I am so unlucky! I have been unable 


to eat, and have fasted for a whole month now, taking only 
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water. What can I do?" She prayed to Sri iISvara, and 


played this role of a human. 
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NOTES - VISRAMA 3 


1 Devataya lyakhasam magyala = not counted among -the 
gods (G. Vajracarya). 

2 Visnu has left Mahadeva in charge of Vaikuntha while 
he is away making the wedding arrangements. Thus, he has 
tricked Daksa already by requesting for the marriage of the 


ruler of Vaikuntha, who at that time was actually 


Mahadeva. 
3 Thapu = above, and kwapu = below. According to I. 


Shresthacharya (1981: 82) the expression means "sexual 
activity. Thapu jat refers to female sexuality and kwapu 
jat refers to male sexuality. 

4 mujjakhara, muj (Nep.), or mij (Skt.) = a kind of 


grass, Saccharum munja (Turner 1931:512). 
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VISRAMA FOUR 


Section 14: Daksa and his 330 Million Daughters visit 
Sati Devi 

Then one day, in the town of Calandharapura, Daksa's 
wife, Virani had a dream in which she saw her daughter Sati 
Devi suffering. She was very depressed, and told her 
husband: "O Swami! Last night I had a dream. I saw our 
daughter Sati Devi living in an old straw hut with an old 
yogi. There was no food, only water, and they were really 
poor. Even if she got an old yogi as a husband, we should 
not despise him. After all, she is our daughter! Please 
go take them a little money." Daksa agreed; and taking 11 
million precious jewels, he left to visit his daughter. 

When Sati Devi saw her father coming to their house, 
she quickly went to Mahadeva and asked: "O Husband, my 
father is coming to visit us. How shall I accomodate him?" 
Mahadeva replied: "0 dearest Sati, if your father is 
coming, go inside and prepare whatever you find there. 
Serve that to him. Now I'm going to take a rest." And he 
went to sleep. 

Then Sati Devi welcomed her father into the house. 
According to her husbands words, when she went inside she 


found the old straw hut had been transformed into a 
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beautiful home, decorated with various gems and jewels, and 
full of riches and supplies. She was very surprised and 
happy, and showed her father to a beautiful seat, after 
which she too sat down and began telling of her joys and 
sorrows. 

When Daksa saw that his daughter's straw hut had been 
transformed into a beautiful palace, he was perplexed, and 
thought: “Here we thought that her husband was an old yogi, 
but he isn't an old yogi at all. He must be Sri Mahadeva. 
When I came into this house it was an ugly old straw hut, 
but now it has turned into a beautiful, shining palace, and 
it's full of wealth and riches. Only Mahadeva could do 
such a thing. Now I'm certain that old man is Mahadeva. 
Now that I've come to give my daughter this bag of riches, 
I am too embarassed. The walls of this house are already 
covered with all kinds of gems. With the floors being 
already set with millions of jewels, these ones will be 
like scattered dirt thrown on top! I'm too embarassed to 
give them. I would take them back with me, but how can I 
take something back which I intended to give to my daugh- 
ter? What shall I do?" Still in a state of confusion, he 
told his daughter: "You must never abandon your religion 
and service to your husband, and don't let yourself get 
depressed. Keep everything in good order. It's time for 


me to go now." 
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He left, and went to the Northeast corner of Kailasa, 
where he dug a pit and threw in the bag of gems which he 
had brought. When he returned home, he told his wife all 
about Sati Devi's place. He said: "O wife! Your daughter 
doesn't have a single worry. She is very fortunate, so you 
needn't worry about her." Having thus informed her, he 
fell silent. 

In the place where Daksa buried those gems, the 
(self-born) svayambhu linga, known as RatnakeSvara Sri 
Mahadeva, came into being. And in each place where the 
jewels fell, a svayambhu linga came into being. 

Then one day, Sati Devi's sisters all got together 
and said: "Since SatI Devi was married to that old yogi, 
she must be really suffering alot. Let's go visit her, at 
least once.” So they all went to the house of that old 
yogi. 

When Sati Devi saw them coming, she was very happy, 
and went to ask her husband: "O Swami! My younger sisters 
are all coming to visit, but I don't have any supplies for 
feeding the wives of these 330 million gods. Can you help 
me somehow?" Mahadeva replied: "O Sati! Go in your room 
and look, and you'll see a bag full of all kinds of things 
you might need. Take those things and send them with your 
sisters to make them happy." 


Just as before, the house was made into a beautiful 
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palace by the illusory powers of Mahadeva. He also made a 
bag of wish-granting gems and quickly gave it to Sati. 
Just as her husband had suggested, Sati took her sisters 
into the house, and eased them on beautiful carpets. From 
the bag she procured all the necessary plates and utensils, 
and various delicacies and tasty foods. Thus, she served 
them a lavish feast. 

All the sisters talked and ate, full of excitement. 
They said: "How wonderful! How did this happen? See, see, 
we thought our sister was married to an old yogi. But he 
can't really be an old yogi. Surely he must be Sri 
Mahadeva! We are 330 million sisters all together, so how 
could we even fit all of us in one room? When we first 
came, we thought this was an ugly straw hut, but look at 
this palace of gems! And you yourself are also wearing 
precious jewelry. It is as though lamps were burning 
everywhere, radiating light! We can't stop looking at it. 
It must be that we are seeing the royal palace, of the king 
of the gods. It is so beautiful! See how amazing it is? 
Think of it -- A kitchen of such beautiful wealth, posses- 
sing the six rasas (flavors), in which you don't have to 
cook, but only reach into a bag and pull out whatever you 
need or wish to serve -- who would even dream of being 
capable of it? Thanks, thanks, for our older sister being 


so lucky." in this way they went on and on, eatin and 
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talking. Sati answered all their questions, and served 
them as much as they wanted. Then she took a beautiful 
basin around so they would be able to wash. She offered 
them betel leaf, betel nut, spices and condiments. Then 
she brought out her bag again, and produced all kinds of 
beautiful ornaments and jewelry as gifts for her sisters. 

Finally Sati Devi said: "Just as we had a caring 
relationship before, in our original home, let us keep this 
caring attitude and friendly relationship among us al- 
ways." Happy to hear this, her sisters replied: "O Sister, 
you must always show us compassion. It is because we think 
of you as our mother that we came to see you. Thank you, 
we are so lucky. Because of your generosity, we have been 
completely satisfied and have eaten to our heart's content. 
Also, we now have these beautiful ornaments to wear. May 
you please live here happily. Now it is time for us to go, 
so please grant us our leave." 

Hearing this, Sati Devi said: "O Younger Sisters, 
please take my greetings and well-wishes to all my 
brothers-in-law." Then she bade them farewell. All the 
sisters bowed to their older sister; and, unable to say 
anything more, they were filled with affection and each 


returned to their own places. 
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Section 15: The old yogi, Mahadeva, reveals his true form 
‘to Sati Devi in Kailasa 

Then, after having tested the character of Sati Devi, 
the disguised form of Mahadeva woke up and said: "0 Sati! 
This isn't our house. Let's tear down this broken-down 
louse, and move to another one." But Sati Devi said: "0 
Swami! If you tear this one down, where will we go to 
stay, without a house to stay in? Don't talk nonsense!" 
But that old yogi just smiled impishly, and kicked the 
house down. Then the two went up to Kailasa. 

The inhabitants cf Kailasa, Nandi the'bull, Bhrndi 
the dwarf, and the other hosts of attendants, scattered 
flowers and watched the road for the arrival of Sri 
Mahadeva and Sri Sati Devi. When Sati Devi saw the house 
that Mahadeva was about to enter, she was thrilled, and 
said: "Oh! What a house! I've never, in my whole life, seen 
such a beautiful house!” 

Then, Nandi, Bhrndi, and the hosts of attendants, 
bowed at the feet of Mahadeva, and joined their hands in 
praise, saying: "O Parabrahma, Jagadigvara! Now you must 
show your true form to Jagadigvari Sri SatI Devi." Then, 
looking into Sati Devi's face and smiling impishly, 
Mahadeva said: "O my Dear Sati! Take the dung of a wish- 
granting cow, and smear it on the ground in the center of 


this courtyard." She prepared the courtyard. Mahadeva 
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went to that place, held Sati Devi on his lap, and 
instantly abandoned his old yogi form, and revealed his own 
true form to Sati Devi. 

He was: spotless, and clear-colored, with only a 
blue throat, playing a damaru drum in his right hand, 
holding a trident in his left hand, wearing a headress on 
his head and a crescent moon in his hair, wearing snakes 
about his neck which hissed about, here and there, but 
didn't bite, three-eyed, and very handsome. He assumed 
this beautiful, peaceful, true form and smiled impishly. 
At that moment Sati Devi was very happy, and she quickly 
joined her hands, and recited this stuti: 

Om namah Sivaya Santaya kdranatrayahetave,- 


Nivedayami atmanam, tvamgati ParameSvara. 


Om obeisance to peaceful Siva, the very origin 
of three reasons. 


I surrender myself to your path Parame&vara. 


Having done this, she circumambulated him three times, and 
then bowed to the lotus feet of her husband, Sri Mahadeva, 
as she took darSana. 

Thus, Sri Mahadeva and Sri Sati Devi both took their 
true [combined] form of SivaSakti, feasted on various 


fruits and nectars, and reigned peacefully in Kailasa. 
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Section 16: Daksaprajapati and Virani 


Then, in the town of Jalandhara, Daksaprajapati, 
having wisdom equal to Brhaspati, having brightness equal 
to the sun, having wealth equal to that of Kuvera, having 
anger equal to that of Rudra, having forgivness equal to 
that of the earth, he, who was considered to be the father- 
in-law of all, from having provided his 330 million 
daughters, for marriage to the 330 million Gods, Rsis, 
Yaksas, Gandharvas, Kinnaras, Nagas, Raksasas, and 
Mahadeva, caused everyone to be subservient towards 
himself, and commanded their respect. Thus Daksaprajapati 
and his wife Prasuti (Virani?] lived in heavenly bliss, 


dwelling there for a long time. 


Section 17: Daksa's curse on the Moon 

and Brhaspati's blessing 
Then, one day, the twenty-seven daughters who were 
married to the moon went to their natal home (thah chem) 
for a visit. But twenty~six of them had tears in their 
eyes and told Daksa: "OQ Father! You married us to the 
moon. But now that husband never looks at the twenty-six 
of us! He only pays attention to Rohini!" Daksa was 
furious when he heard this, and cursed the moon, saying: 


1 


"That Candrama~ must disappear." 
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So, when the moon, came to know of this curse he was 
very worried and thought: "What should I do now?" [Ren- 
dered invisible by Daksa's curse], he went with tears in 
his eyes, hoping to seek the help of Brhaspati, guru of 
the gods. As soon as he saw Brhaspati returning from his 
{evening] ritual bath at Prabhasaksetra, the moon shed 
tears from his eyes and bowed before him. At that moment 
Brhaspati, {who was in the darkness] exclaimed: "O moon, 
May you never be invisible!" Hearing this blessing, the 
moon replied, "But Guru! Daksa has cursed me to be invi- 
sible! Now you have blessed me to never be invisible. How 
can I do both?" Brhaspati replied: "O Moon, don't worry 
about Daksa's curse. During each dark fortnight, until the 
new moon, seeing one wife each day, becoming empty, you 
will disappear according to Daksa's curse. During each 
light fortnight, until the full moon, seeing one wife each 
day, becoming full, you will have fulfilled those 
twenty-six wives and my blessing." 


Bowing to Brhaspati, the moon was happy and returned. 
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Section 18: The invitation of all the gods, except 


SivaSakti, to Daksa's aSvamedha yajfia 


Then one day, Daksa consulted his wife Virani, and 
said: "QO wife! I've been thinking for a long time of 
holding an ASvamedha Yajfia (Vedic horse sacrifice). I 
think it's time to finally hold that yajfia ceremony. Start 
to make the ay eencsnenee: and get the necessary supplies 
ready. Invite all our daughters. Also invite all our 
sons-in-law, the Yaksas, Gandharvas, Kinnaras, RakSasas, 
Nagas, and the Guardians of the ten directions. Except for 
Sati Devi, and Mahadeva, invite the aqurus, priests, 
Brhaspati, and also the Rsis." 

Virani immediately called her servants, and according 
to Daksa's instructions, she had the invitations written up 
and sent so that everyone would know of the yajfia ceremony. 
The servants went from place to place, distributing the 
invitations to all the 330 million gods except Mahadeva and 
‘Sati Devi, and eeruened with 1008 answers. 

Meanwhile Daksa collected together all the necessary 
grains, butter, honey, sesame, and other necessities, and 
arranged for Brhaspati to calculate the auspicious time. 
He then went to the pilgrimage site, and built the pavil- 
lion for the yajfia. Everything was prepared. 

Then Narayana, all the gods, sons-in-law, and 


daughters dressed themselves in their finest clothing and 
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jewelry, of every kind and color. They made themselves as 
beautiful as they could possibly be, and left their homes 


to attend Daksa's ASvamedha Yajfia ceremony. 


Section 19: Mahadeva and Sati Devi play a game 


Then Sri Mahadeva asked Sri Sati Devi: "O my dearest 
Sati! Let's play a gambling game." Hearing this, Sri Sati 
Devi happily agreed and said: "All right, let's!"; so, the 
two of them Siva Sakti began to play the gambling game. 
They played the 32 Yogini dice game. This game was played 
on the body of Sesa Naga divided into 33 squares, with the 
sun and moon as witnesses, and the 32 Yoginis being the 


4 Soon Sati Devi beat Mahadeva and booed him 


dice. 
(layebuyawa) . Since he had nothing left to bet with, he 
got angry and one by one, he bet his begging bowl, his 
trident, his damaru (drum), snake ornaments, tiger skin, 
elephant skin and everything. But when Sri Sati Devi rolled 
the dice she beat him and took everything. Seeing himself 
being beaten by his own Sati Devi and having nothing left 
to bet, Mahadeva felt embarassed; and, not knowing what to 
say, he sat there completely speechless. Meanwhile, Sati 


Devi smiled impishly, and talked about all kinds of 


things. 
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At that moment, a chariot flew over in the sky above 
them, and she asked: "O Swami! Why is that chariot being 
drawn?" He replied: "Why do you worry about it? They come 
and go, back and forth up there in the sky-ways. Pay 
attention to your own business." Then, after Mahadeva bet 
the crown on his head, Sati Devi threw the dice, beat him, 
and took that too. Seeing himself tangled in his own net, 
Sri Mahadeva laughed. Finally Sati asked, "Now what will 
you bet? You don't have anything left." Sri Mahadeva 
replied: "O my dearest, I'11 bet my body." Then Sati 
protested: "But Swami! Your body has always been and will 
always be my body. Therefore, you don't have to bet your 
body." Pleased to hear this he said: "Thanks! Thanks, to 
you." After playing the gambling game, they rested 


peacefully. 


Section 20: The beginning of Daksa's sacrifice 


When the gods arrived at Daksa's place, all kinds of 
instrumental music and auspicious processions were held to 
welcome them. Everyone greeted one another properly, and 
they were shown to their seats, and made comfortable. 

Then Daksa had Guru Brhaspati begin the sacrifice 
(yajfia) at the proper auspicious time and day. At that 


time, the eight auspicious objects were displayed, and a 
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purna ghata (large ritual vessel) was placed in front. All 
kinds of music was caused to be played, the Apsarasas were 
made to dance dances, Gandharvas were made to sing songs, 
and auspicious processions were held. Brahma, Visnu, 
Indra, Narada, and other Rsis were seated in front of the 
yajfia to recite the Vedas and Puranas. All the daughters 
were pampered, and all the sons-in-law were put right in 
front and made very comfortable. Just as Mahadeva is 
surrounded by the assemblage of the 64 Yoginis, so Sri 
Narayana was there surrounded by the 330 million gods as 
the yajfia was performed. 

At that time, all kinds of grains, butter, honey, red 
powder, cloth, and other appropriate sacrificial offerings 
were offered and burned on the fire. The 330 gods 
performed the Sixteen-offerings Puja, and each placed his 
portion to be sacrificed in front. Other devotees and 
pilgrims made various offerings; while hundreds of 
thousands of horses, elephants, nine gems, pearls, precious 
stones, and other beautiful gift offerings were made. A 
feast was provided, and Virani and her daughters enjoyed 
seeing each other. 

Then Daksaprajapati felt very happy; and, smiling 
impishly, he talked about this and that. Turning to his 
right and his left, he addressed the guests, saying: "O 


Priests! Sages! In-laws! Daughters, and women! Isn't 
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this a fine yajfia?" From time to time he continued to make 
remarks like this. The Gods showed their respect and 


gratitude by reassuring him of the success of his yajiia. 
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NOTES - VISRAMA 4 


1 Candrama is the name of the moon personified. 
2 In one Swasthani manuscript in the collection of 
Saptamuni Vajracarya, Candrama goes to Sri Sri Sri 
Sakyamuni Buddha for advice in solving his probiem. 
3 In the printed text this was "karanatravahetave" which 
Gautam Vajracarya corrected to kéranatrayahetave = origin 


of three reasons with possible extended meaning of the 
three elements (G. Vajracarya n.d.). 


4 (G. Vajracadrya n.d.) 
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VISRAMA FIVE 
Section 21: Dadhici Rsi denounces Daksa's sacrifice, 


and walks out. 


Then, in open support of Jagadigvara Sri Mahadeva, 
Sri Dadhici Rsigvara said: "Hey Daksa! Your yajfia is most 
excellent! At other yajfias, only images of Brahma, Visnu, 
and Indra are brought for the ceremony. At your yajna, 
they are all here in person, which Laces this a beautiful 
ceremony. All the Gods, the Guardians of the ten direc- 
tions and all their wives, are also here in person. Each 
is able to sit in his respective direction, and accept his 
own share. The god Kuvera himself came, and has provided 
for various necessary expenses. Butter, honey, milk, 
yoghurt, and sugar have been provided in quantities enough 
to fill tanks and tanks. All these things and all these 
people are exactly appropriate, and make this a beautiful 
ceremony. I have never, in my entire lifetime, seen such 
an excellent yajfa.” 


Hearing himself being lauded and praised so highly 


for his ceremony, Daksa was thrilled and smiled 
uncontrollably. 
Then Dadhici continued, " Oh Daksa! If you really 


want to hear how excellent this sacrifice is, then listen. 
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It is like glittering jewelry, splendid fabric, and 
beautiful ornaments, adorning a body which has no life. 
It is like standing in the room of a splendid home in which 
a gifted artist has covered the walls with beautiful, de- 
tailed paintings of every color and description, and yet 
the home is uninhabited. It is like a person who has all 
kinds of wealth, riches, land, a house, and everything, but 
no children. It is like a girl in the blaze of youth, who 
is aloof, hinting and inviting with her eyes, and who is 
very friendly and beautiful, but has no husband. It is as 
good as a widowed woman. 

"I'll tell you more, so listen. Oh Daksa! I don't 
see your daughter Sati Devi eating, and I haven't met her 
here. You told her: ‘Your husband has to beg for food to 
feed himself, and you. You are poor and unlucky, so don't 
come to my house. When your husband dies, and you are a 
widow, come; and I will give you all kinds of jewelry and 
clothes. I'll feed you as well.' Hey, Daksa! If you 
really promised to offer her food and drink, is this the 
way to do it? If you were made a wife, would you have a 
husband? Do you feel you've lived long enough? Does your 
mind have a heart? Have you lost your wisdom? In this 
place, filled with the 330 million gods, with the yajfia 
burning away, with butter, honey, milk, and wood in abun- 


dance, it is as if rats had invaded. To see all these gods 
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chatting and drinking is like being at a funeral feast!" 

After hearing this, Daksa became furious, his eyes 
blazed red, and he said, "You contemptuous Rsi! Sinful 
brahman! Aren't you afraid that I'll physically punish 
you? As a matter of fact you are a brahman! If you were 
anything but, what could I do? I could beat you and cause 
you pain!? Hey, Dadhici! What do you hope to accomplish 
from having come here? Aren't you finished praising this 
sacrifice? You came here without anyone inviting you; so 
aren't you a little embarassed to come without your 
invitation? First you say this and that about how 
excellent this sacrifice is, and then you make fun of these 
praises. See! See! Narayana, Narayana, sucha _ sinful 
person should not be permitted to be at this sacrifice! 
Hey Dadhici! You can't stay at my sacrifice! Get out!" 
Thus he denounced and banished him. 

Hearing Daksa's offensive language, Dadhici replied, 
"Oh Daksa! Are you feeling so sorry for yourself? Are you 
angry? If you want to know the facts, ask your Grandfather 
Brahma, and he'll tell you. Am I mistaken if I feel a 
yajfia without Mahadeva is like being at a cremation? Am I 
really mistaken if I say it's like a beautiful dead person? 
Am I really mistaken if I say it's like a beautiful home 
being uninhabited? Am I really mistaken if I say it's iike 


a beautiful woman without a husband? Having told your 
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daughter never to come to your home, and banishing her, am 
I really at fault in asking you if you could live like 
that, or have you lived long enough? Am I really at fault 
in saying that being here among your sons-in-law is like 
attending a si guthi funeral cooperative? Am I really 
mistaken if I say that this glowing yajfia fire reminds me 
of watching a corpse being cremated? If you look at your 
own offerings, they aren't so excellent; but, if I say 
this is like being in a house without Sri Mahadeva, would 
you really get mad? If you get mad about this, am I one to 
get scared? If you say I can't stay at this sacrifice, 
would I even be accustomed to staying at such an awful 
yajfia? Oh Daksa! To invite other gods, and not Mahadeva, 
is not right! Without Jagadiévara Sri Mahadeva, the master 
of yajfias, how can your yajfia be a yajfa? Hey Animal Face! 
This yajfia is definitely no good!" 

Then Daksa said, "Oh Dadhici! How can Mahadeva be 
the master of ajfias? Is such a yajfia suitable to 
Mahadeva? The real masters and enjoyers of yajfas are Sri 
Narayana, Indra, and Brahma. What is Mahadeva a god of? I 
can't stand to look at him, naked and immodest. What kind 
of a god is that? Indra! Now he is a god." 

Dadhici replied, "Wey you, wretched animal! Don't 
you think I know who Indra is? Listen! First, Mahadeva 


employed him as a gate keeper. Then one day he refused to 


161 


let Durvasa Rsi inside to see Mahadeva, so he was cursed by 
that rsi, ‘You candala, Indra! Since you won't let me see 
Mahadeva, then I curse you to become the corruption of the 
kingdom of heaven.' So then, Narada Rsi went to the demons 
and told them, 'Durvasa just cursed Indra, ‘¢he king of 
heaven, and made him fall. Go and take the kingdom of 
Amaravati!' So, many years later, Indra went to Kailasa 
and asked Mahadeva, ‘Oh. Pavancevacal Once you made me the 
king of heaven. Now the demons have held sway over heaven 
for a long time. Do whatever you think is best.' Mahadeva 
replied, 'Hey, Indra! Don't worry! I'll take care of it.' 
He fought the demons, defeated them and handed the kingdom 
back to Indra. That's who Indra is! Now listen! Visnu is 
really only the equivalent of the left arm of Mahadeva. 
Isn't Visnu really a woman? And isn't Brahma really only 
equal to Mahadeva's right arm? These two are happy to be 
here at a yajfia, and they aren't denouncing Mahadeva. You 
animal face, Daksa! A sacrifice without Mahadeva really 
doesn't look good!" He turned to the others and said, 
"Hey, Sages, Priests, and Brahmans! At a sacrifice without 
Mahadeva, there is sure to be big trouble. If you heard 
what I said, you shouldn't stay. Come awayi" With that, 
he left the yajfia and went out. 

Then Durvasa Rsi agreed, and walked out. Then the 


Seven Rsis walked out. Gradually, except for one or two, 
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all the Rsis, Sages, and Brahmans left. 

Then Narada went looking around through the crowd, 
and saw all the gods, their wives. the Yaksas, Gandharvas, 
Kinnaras, Daityas, Danavas and others. But, he couldn't 
find Mahadeva, or Sati Devi. He was shocked, and wondered, 
"What will happen? Why is this? What was Daksa thinking? 
Without good reason, this is just not right!" He 


immediately went to Kailasa. 


Section 22: Mahadeva curses Narada 


Then Narada went to Kailasa. Seeing Mahadeva smiling 
impishly with Sati Devi on his lap, Nandi and Bhrndi stan- 
Qing at the door, and ghosts and spirits on his right and 
left, he bowed at his feet, and offered namaskara from deep 
witnin his heart. 

Knowing exactly the reason why Narada had come, 
Mahadeva sent a message to Narada with his eyes and said: 
"If you make known to Sati Devi that news which you came 
here to tell, there will be big trouble here. So don't 
tell her} Wait aminute, and spend some time here." 
After telling Narada this with his eyes, his face bright- 
ened and he said, "O Narada, I'm so happy to see you. 


What do you want? Ask your wish, and it will be granted." 
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Smiling, Narada replied, "QO JagadiSvara, I don't 
want anymore boons. May I always meditate on you, may you 
always reside in my heart, and may you be pleased by this. 
© Parabrahma, please know my reason for coming here. 
Daksaprajapati is having an aSvamedha yajia. All the gods 
and their wives, from the three worlds, along with the 
Yaksas, Gandharvas, Kinnaras, Brahma, Visnu, Rsis, and 
Sages have all come there, each to his own place, to 
receive his portion. But you, the master of all sacrifices, 
and Sati Devi were the only ones I couldn't find there. 
Being somewhat disturbed by this, I thought I'd pay you a 
visit. O ParameSvara, what is the reason for this?" 

Hearing this, Mahadeva replied: "Hey, you fool, 
Narada! With my eyes, I told you to wait and not to talk 
about this, and you had to really rub it in. From now on, 
whatever truths you tell, will be the cause of quarrels!" 
Hearing this curse, Narada got scared, held his tongue, and 


sat there in total silence. 


Section 23: Sati Devi pleads to visit her original home. 


Sati Devi was surprised to hear this news and asked 
Mahadeva: "CO Swaini ! lf my father invited Brahma, Visnu, 
the 330 million gods, and their wives to his yajiha, why 


didn't he invite us?" She suddenly felt very hurt and 
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depressed, and began to cry. She said: "O Jagadi$vara! 
I'll just go with Narada to see my father's yajfa ceremony 
and come right back. Please don't try to discourage me." 

Mahadeva replied: "O my precious Sati Devi, don't 
feel sad. You are the unliked daughter, and I am _ the 
unliked son-in-law. This is the reason we weren't invited. 
You shouldn't feel hurt. Am I not yours? What difference 
does it make if we go, or don't go to that yajfia? Don't 
say you will go. It isn't right to go back to your 
parents' home without a proper invitation. If you go, 
there will be only suffering. There is only one reason 
that your father is holding a yajfia ceremony. Listen, I'll 
tell you. 

"One day, Brahma decided to hold a brahma yajfia. All 
the gods and Rsis were in attendance. I also was sitting 
there in that place. At some point your father, Daksa, 
arrived. When he came in, all the guests stood up and bowed 
to him. At that time : I was meditating on Parabrahma 
ParameSvara, andI had my eyes closed. Thus I was unable 
to stand up and bow to hin. Because of that, your father 
got mad, and complained this way and that, insulting me 
rudely in front of all the gods and rsis. Finally he said: 
'O Gods! From this day forward, at whatever yajiia, nobody 
should offer a portion to Mahadeva.'> Thus, without any 


good reason, he yelled at me and reviled me with his harsh 
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words. Because he feels it is no longer necessary to offer 
me a share at the sacrifice, we weren't invited." 

Even after explaining this to Sati, she again asked: 
"QO Swami! A woman who wants to visit her parents' home, 
her husband's home, her best friend's home, her teacher's 
home, or her priest's home doesn't have to wait for an 
invitation. So you mustn't try to keep me from going." In 
this way she begged him to let her go. But Mahadeva 
replied: "OQ my dear Sati! The rule of etiquette which 
you have mentioned is indeed true. But, since your father 
is aman of bad manners, and because he doesn't know any 
better, if you go there, you'll be very humiliated; and 
because of so much humiliation it would be like death."4 
Thus, Mahadeva refused to let her leave. Then, Sati Devi 


got really angry. 


Section 24: Sati Devi's Ten Great Forms 


1) KALI 
She assumed the form of Sri Kali. To say what kind 
of form, she had hair that was frizzed out and standing on 
end, she was black, like [the color of] a huge approaching 
thunderhead about to rain, and she had long fang-like 


teeth, with her body made to look gaunt and bloody. In her 
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four hands, she held a sword and a demon's head dripping 
with blood in the two left ones, and displayed the vara and 
abhaya mudras in the two right ones. Wearing a necklace of 
heads, flicking her tongue "culu culu", her mouth gurgling 
with blood "bulu bulu", she gazed about with three eyes. 
Her head adorned with a crescent moon, and seated on a 
corpse, she smiled impishly. When Mahadeva saw this he was 
frightened, and unable to look at her, he looked away. But 
no matter which way he turned to avoid the sight, she 
instantly reappeared to him as... 
2) TARA 

She assumed the form of Tara. She was blue, immense 
in size, draped with snakes, and her tongue flickered, 
"culu  culu"! Her hair was twisted and matted into a 
braided knot on the top of her head, and she was smeared 
all over with ashes (vibhuti). Her head was adorned with 
five crescent moons and various flowers. She watched with 
three eyes. Wrapped in an elephant skin, holding a blue 
lotus, a sword, a head, and a skull cup (patra), she took 
this terrifying form. Seeing this splendid emanation, 
Mahadeva was frightened and ran away. Then Sati Devi took 
the form of... 

3) REJARRJESVARY (SODAST) 
She assumed the form of Sri RajarajeSvari, and went 


before him. She was red, having three eyes and a crescent 
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moon on her head. Holding a noose, an elephant goad, a bow, 
and an. arrow in her four hands, she stood with her foot on 
the heads of Brahma, Visnu, Rudra, Tévara, and SadaSiva. 
Seeing her thus, Mahadeva was very frightened; and, 
thinking it useless to run away, he turned away from the 


sight. Then Sati Devi took the form of ... 


4) BHUVANESVART 

She assumed the form of Sri Bhuvane$varil. She was 
blood-red, seated on a lotus, holding a noose and an 
elephant goad, and showing the wish-granting and fear- 
dispelling mudras. Seeing with three eyes, bearing a cres- 
cent moon on her head, and adorned with various jeweled 
ornaments, she shone forth in shining splendour. Seeing 
her thus, Mahadeva was very scared, and and he ran off in 
one direction. Then Sati Devi took the form of... 

5) BHAIRAVI 

She assumed the form of Bhairavi, and went before 
him. She was red, seated on a lotus, holding a Rudraksa 
necklace and a book in two hands, and showing the wish- 
granting and fear~-dispelling mudras with the other two 
hands. She watched with three eyes, with a crescent moon on 
her head, adorned with a garland of heads and various other 
precious ornaments, and clothed in beautiful fabrics. 


Seeing her thus, Mahadeva was absolutely trembling with 


fear. After that, Sati Devi became... 
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6) CHINNAMASTA 
She assumed the very terrifying form of Chinnamasta. 
She was wearing earrings pierced through her ears, blue and 
red colored, standing on a three-cornered lion throne 
possessing the three qualities of raja, sattva, and tama, 
poised in sexual union, wearing a sacred thread made of a 
Naga snake, anda garland of heads around her neck.- She 
held a sword in her right hand which had severed her own 
head, and her head in her left hand, having three streams 
of blood spurting from her neck -- one to the head, and the 
other two, to the mouths of a Dakini, and Varnini atten- 
dants on her left and right. She was wearing a moon and a 
sun ornament on her head, having three eyes, adorned in 
various ornaments, and emitting a beautiful shimmering 
halo of light. Seeing this terrible emanation, Mahadeva 
was terrified, and unable to run away or avoid seeing her, 
he again tried closing his eyes. Then Sati Devi took the 
form of... 
7) DHOMAVATT 
She assumed the form of DhUmavati and appeared before 
Mahadeva. She was an old widow, her two breasts throbbing 
as she breathed, riding in a chariot, having a huge banner 
with a crow on top. She was like a confused madwoman, 
holding a kula weapon in one hand, and causing the other to 


tremble (thar thar). Seeing her thus, Mahadeva thought, 


"Now what do I do? Even if I close my eyes she appears." 
He felt very nervous and frightened, and Sati Devi aban- 


doned that form to become... 


£}  BAGALAMUKHI 

She assumed the form of Bagalamukhi and appeared 
before him. She was seated on a lion throne made of gold 
and set with gems, jewels, and gears: in a beautiful 
jeweled palace, having a yellow face, and dressed in golden 
cloth. She was adorned with various ornaments, holding a 
demon's tongue in one hand, tearing, and ripping out her 
flying hair, having a crescent moon on her head, seeing 
with three eyes, and emanating a brilliant shimmering halo 
of light. Seeing her thus, Mahadeva felt his life was 
endangered, and ran away as fast as he could. But Sati 
Devi appeared in that place where he ran to. 

9) MATANGI 

She assumed the form of Sri Matangi, and appeared to 
Mahadeva, intercepting him as he was running away. She was 
seated ona large ictus throne set with gems and jewels, 
blue-black in color, wearing red clothing, holding a sword, 
a skin, a noose, and an elephant goad, watching with three 
eyes, bearing a crescent moon on her head, and emanating a 
brilliant halo of light. Seeing this apparition approach- 


ing, Mahadeva got really frightened and not knowing where 
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to go or what to do he remained speechless, and shaking 
with fright. Then Sri Sati Devi thought, "Now Mahadeva 
has really been scared." So she made everything become 
full of passion and desire, and assumed the lotus-like 
Mohini form, and revealed herself to Mahadeva as... 

10) SRY MABALAKSM? 

She assumed the form of Sri Mahalaksmi. She was 
golden-colored, seated on a lotus throne, holding two 
lotuses and showing the wish-granting and fear-dispelling 
mudras, and causing four four-tusked elephants to perform 
annointing, with amrta from four gem-studded vases. Seeing 
this gentle apparition, Mahadeva thought, "This one is 
really good. This one seems to show compassion towards me. 
I have seen ten forms, but not a karunamayi compassionate 
one such as this. I must ask this one.” 

Still trembling and shaking with fright he asked, 
"QO Beautiful one! Who are you? I've never seen you. Why 
have you appeared to me? Have you seen my beloved Sati 
Devi? Where has she gone? Please tell me the truth." 

In her Mahalaksmi form Sati Devi replied, "© 
Mahadeva! Why are you afraid to see me? What was the 
thought that made you run away? Let me remind you what 
happened before, watch." She resumed her fierce Mahakali 
form and said, "QO Mahadeva, the supreme creation 


(paramaprakrti) is me. Before it was possible to have 
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birth from wombs, you three, Brahma Visnu, Rudra, were 
created by me. When you three were in that water place 
called Jalamaya, and wondered why you were there, it was 
me, as an air-borne arrow , who told you to 'tapa, tapa, 
tapa'. By hearing this advice, you were then able to do 
the necessary tapas and meditation. At that time, I came 
to you as a Poktine corpse. When I went to Brahma, he was 
disgusted; and, turning his head away to avoid the sight in 
all different directions, I gave him another face each 
time. Thus he got four faces. When I went to Visnu, he 
was disgusted, and ran away. When I went to you, you 
didn't get disgusted but instead you treated me 
respectfully, and seated me on your seat next to you. 
Seeing that, I was very happy. I felt this was certainly 
my male counterpart, so I made you my husband and devoted 
myself to that. I am that one, and you are the other one." 
Mahadeva was overjoyed; and, realizing this was true, he 
thought he should make it secret. Thus, he converted all 


this knowledge into tantra and mantra. 
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NOTES - VISRAMA 5 


1 Cha juyena mewa [jat] julasa = If you were [of] 
another [caste] (G. Vajracarya n.d.). 

2 A si guthi is a cooperative organization which 
assists member families in the funeral activities. 

3 Nhyaguna yajfa julasa = at whatever yajfia (GC. 
Vajracarya n.d.). 

4 Mrtyutulya juiwa = like death (G. Vajracarya n.d.). 


5 Thar thar is an onomatopoeia for shaking or trembling. 
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VISRAMA SIX 


Section 25: Sati Devi goes to her parents' home. 

Then Sati Devi resumed her original form as Sati 
Devi. But as soon as she remembered that her father had 
not invited them to the sacrifice, she abandoned her golden 
color form and appeared with a black face in the form of 
Kali. When Mahadeva saw Sati's face, he was completely 
covered by Mahamaya SatI Devi's illusion (maya) and he 
said, "O my dearest Sati! Go wherever you want to go." 

Having granted her leave, he called his bull Nandi 
and said, "O Nandi, Sati Devi wants to go to see Daksa's 
sacrifice, so get a chariot ready for the journey.” Nandi 
soon brought the chariot to them. Knowing she was going to 
her parents' home, Sati Devi was very contented, and she 
get in the chariot. Meanwhile, Narada bowed to Mahadeva 
and left for his own abode. 

Then the god of wealth, Kuvera heard that SatI was 
going to her parents' home, and he rushed to see her say- 
ing, “O Mother! How can you be about to go to your 
parents' home dressed in tiger skins, elephant skins, and 
adorned with garlands of rudraksa seeds, and ashes? Being 


just like your own son, I would never send you in that 


state. What would people think of me? O Mother! Please 


TF 


174 


do me the kind favor of coming to visit me for a little 
while." SatI Devi agreed, and went to visit Kuvera. 

In order to prepare her for her visit to her 
parents' home, first Kuvera placed her on a lion’ throne, 
studded with nine kinds of gems. Then he brought various 
ornaments and cloth, and Sarasvati adorned her here and 
there with her own ornaments, pearls, and gems. On every 
limb, they placed bracelets, anklets arm bands and rings. 
Earrings were placed in her ears, and various gem and pearl 
studded headresses were placed on ner head. She was made 
to look absolutely beautiful. 

Then Kuvera summoned Jaya and Vijaya, and told 
them, "O Jaya, and Vijaya! Go see if my dressing of my 
mother is adequate or inadequate. They did so and 
replied, "Why wouldn't it be enough? She's wearing all of 
Sarasvati's ornaments, so how could it not be adequate? 
And yet a little something is missing.” Kuvera was 
furious, and said, "Then take all the jewels and ornaments 
you need and make it so that it's adequate!" They replied, 
"No, she doesn't need any more ornaments or clothing, but 
she does need a little red powder in her hair." So they 
placed red powder in her hair, along with some flowers. 
They also placed garlands of bel flowers, and grass sprouts 
with dwapola flowers about her neck. 


Having made her very beautiful, Kuvera then said, 
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"QO Queen of the Yaksas! Thanks thanks, you have remembered 
to wear red powder and flowers. Now as soon as these were 
placed on you, the other gods became mere shadows." He 
bowed at Sri Sati Devi's feet, and then showed her to 
Nandi's chariot. She got in, and left for the place where 


her father Daksaprajapati was holding the sacrifice. 


Section 26: Daksa's terrible insult of Sri Mahadeva 


Then Sati Devi bowed to her own mother Virani; and, 
with her eyes red and her eyelashes filled with pools of 
tears, she looked into her mother's face and asked in a 
gasping, halting voice: "O Mother! Why am I alone not 
invited to participate in such a great ASvamedha Yajna of 
yours?! Am I not your own daughter? Have I insulted you 
somehow? Please explain this to me." Hearing what Sati 
Devi had said, and seeing her daughter's black [face], 
anger, and hurt feelings, her mother Virani was filled with 
compassion; and, inviting her inside, she replied: "O 
daughter! I am so happy you've come. Last night I hada 
dream in which I saw an apparition of you. Oh, oh my 
daughter! You were so black! I don't know; whatever for? 
© daughter! When one's own daughter comes home, one should 
first feed her something. So let me give you semething to 


eat." She brought breads and sweet rice, and placed them 
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in front of her daughter. Seeing her mother's respect for 
her, Sati nibbled at a few crumbs, and said: "I'll go to 
the place where Father is having the yajfa ceremony." She 
got up and left. 

Then Virani remembered her dream, and got very 
worried. She thought to herself: "In that dream, this 
daughter was very black. Being very humiliated, she got 
very angry. When her father saw this, he began insulting 
and denouncing Sri Mahadeva. Then, unable to bear hearing 
such an insult, this daughter took her own life. Then Sri 
Mahadeva got really angry, and came and destroyed the 
yajfnia. Now all of this [dream] is coming true! I know 
that she must be TSvari, Jaganmata. That one, known as 
Mahamaya, has become my own daughter, and is calling me 
‘Mother'! Now what's going to happen?" Thus, Virani was 
very worried and scared. 

As soon as Daksa saw Sati Devi arriving in her dark 
blackish colored form, he got very angry and immediately 
began denouncing Mahadeva, saying: "See, see! In sucha 
beautiful place as this, with Narayana, the 330 million 
gods, Rsis, sages, Yaksas, Gandharvas, Kinnaras, Daityas, 
Danavas, the Apsazases, and others, how could I possitly 
have sent an invitation to attend this sacrifice to 
Mahadeva? To say what that son-in-law is like, according 


to age, he is comparable to father's father, and he has no 
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gocd qualities. He lives here and there without a 
permanent address. Smoking marijuana and eating yasa and 
dhattura (other intoxicants), he is afraid of no one. If 
you offer him respect, he takes it as an insult; if you 
offer him an insult, he takes it as respect. If he is put 
in a good place, he'll think it is a bad place. For him, 
foolishness and wisdom are one and the same. He feels he 
need not practice any religiousness. He paints himself 
with sandalwood paint and ashes. He considers a mleccha 
(outcaste), a brahman, a dog, and himself, to be all equal. 
To him a cremation ground and heaven are the same place. 
If there is happiness, he thinks it is sadness, and if 
there's sadness it is happiness. He isn't afraid of the 
other world. What kind of caste is that? I’ve never known 
of it. He doesn't respect anyone. He always considers 
himself to be so great. Everyone may think of him, as a 
god, respecting and serving him; but, he hasn't any god- 
like qualities about him! If you consider him to be a 
Brahman, he doesn't know how to read the Vedas, and he has 
never studied the Sastras. If you consider him to be a 
Ksatriya, he has a matted hair knot and is smeared with 
ashes. He hasn't established a kingdom anywhere! If you 
think of him as a VaiSya, he doesn't conduct any business 
transactions, or other typical VaiSya work. If you think 


of him as a Sudra, he doesn't serve or help any twice-born 
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caste people. He wears a naga (serpent) around his neck as 
a sacred thread. If you consider him to be a householder 
(grhastha), his home is straw, and his sustenance is from 
the food and money he begs. He doesn't help religious 
devotees and pilgrims. If you consider him to be a (celi- 
bate ascetic) Sanyasi, my own daughter Sati Devi is with 
him. Since he is in no respect a human being, he must only 
be a wild animal. But if you say he's a wild animal, he 
also has a home in Kailasa. Because of this, he's surroun- 
ded by D&kinis and S&kinis. What kind of an image is 
that? That is nothing but an image of great sin! 

"Because he got my own daughter Sati Devi, she has 
degenerated so much, she no longer seems to be my own 
daughter. In my entire life time I have never encountered 
one such as that.? Oh, oh! I've had to watch my daughter 
Sati Devi degenerate so much! See how black her face is? 
But what to do? No one can change the fate which is 
written on the forehead." 

Unable to bear hearing the many insults, and 
humiliation of Mahadeva, Agastya Muni and the other sages 
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and brahmans were unable to remain any loi 


igeér at the 
sacrifice. They cried loudly, clapping their hands over 
their ears, stood up, and walked out. 

Then Daksa looked at his daughter Sati Devi; and, 


with thousands upon thousands of insults and criticisms, he 
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said: "You, Daughter! Your husband consumes yasa, 
Ghattura, and marijuana, and then directs Yama the god of 
death telling him when to kill and when not to kill. In my 
own accounting, it would be better if your husband himself 
were dead. You are the daughter of me, a great and lucky 
king. Are those your own ornaments, and clothes? How did 
you get to be so impoverished? Chi chi! I can't stand to 
look at your face. Because you now live with ghosts, 
spirits, and ghouls, { am disgusted. I can't stand to be 
near you. So don't come near me. When your husband dies 
and you’re a widow, then come. At that time I'll give you 
food and clothing. As long as that sinful derelict, 
Mahadeva, exists, I won't look at your face." Thus, he 
turned to face away from her. 

Hearing her husband being so humiliated and insulted 
Sati Devi got very angry and said: "QO Father! What dbene- 
fit do you get from insulting my husband, Jagadigvara? 
Your vile sentiment is coming out. Only one whose time has 
come would dare to insult Mahadeva in such a way! So it 
must be that your time to die has come. Don't you. know 
that Mahadeva is better known as 'Great Death' 
(Mahamrtyufijaya). From your denounciation he won't die, 
nor will he be caused any pain, nor will he become angry. 
In spite of this, is it proper to speak such words from 


your mouth in my presence? If all the 330 million gods, 
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Rsis, Sages, Brahmans, Yaksas, Gandharvas, Kinnaras, etc., 
and all their wives were invited, why didn't you invite the 
two of us? Are the two of us your enemies? O Father! The 
master of yajfia sacrifice, and the one who ensures the 
fruit from such action is Mahadeva. The leader (nayaka) of 
all gods is Sri Mahadeva. Without Sri Mahadeva, this 
sacrifice will not bear fruit. By excluding Mahadeva, what 
kind of corrupt sacrifice are you performing? From now on, 
if you want to be virtuous, invite Sri Mahadeva right now. 
Then your sacrifice will be a success, and you'll obtain 
the fruit.” 

Hearing Sati Devi say this, Daksa shouted at her and 
said: "Hey, Daughter! Don't feel hurt. Just because you 
say this, it doesn't mean that I am obliged to invite him 
to the sacrifice! The reason for not doing so is that he 
is insane (way). It would be improper to bring him to this 
sacrifice. Because, at this ASvamedha yajfia, amongst the 
330 Million gods, Rsis, Sages, Brahmans, Yaksas, 
Gandharvas, Kinnaras, Daityas, Visnu, the Apsarases, and 
all their wives and husbands, all of them wearing beautiful 
ornaments of all kinds, different colored fabrics, sandal- 
wood and other body perfumes, reciting the Vedas, singing 
songs, @ancing, and having auspicious processions, and 
among your sisters and countless other women, how could I 


possibly invite your shameful, naked, and ugly Mahadeva? 
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That's why I didn't invite him. I had thought of inviting 
only you; but I knew that whenever you came, Mahadeva would 
come with you. This is why I didn't invite you alone. 
You've done nothing against me. But you said 'Mahadeva is 
the master of sacrifices'. What is Mahadeva a god of? 
Rather, the real master and enjoyer of sacrifices is 
Parabrahma Sri Narayana. Where is your Mahadeva a god of? 
Without Mahadeva invited to this sacrifice, how is the 
yajha I'm performing corrupted? What boon could your 
Mahadeva possibly grant to me here at my yajfia? Even if 
you say these things, I won't invite your Mahadeva to this 
yajfa." Thus, bellowing like thunder from a great rain 


cloud, he denounced Sri Mahadeva in many ways. 


Section 27: Sati Devi's curse, death and rebirth 


When she heard Daksa's rude language, Sati Devi got 
furious. Jumping up, stamping her feet, gnashing her 
teeth, katatata; shaking her fists, her eyes blazing red, 
looking this way and that (right and left), unable to bear 
the insults and chastisement of her husband, striking her 
own heart, and not knowing what to do, she stared into her 
father's face and said: "You Idiot (pamara)! Until I 


abandon this body, which I received from you, here before 
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you, I'll never be rid of this curse. You Animal! May the 
mouth which was used to insult my husband Sri Mahadeva, 
become a foot-kicked animal mouth. 4 Having delivered this 
curse, she was very depressed. She looked at the yajfhia 
fire, circumambulated the fire three times; and, reciting 
the name of her husband three times: "Siva Siva Siva", she 
threw herself on the fire, abandoned her life, and went to 
reside in the womb of Queen Menaka of the Himalaya 
mountains. 

Being very depressed at the sight of Sati Devi 
abandoning her life, Nandi the bull took the empty chariot 


and rturned to Kailasa. 


Section 28: Mass confusion at Daksa's sacrifice. 


AS soon as Sati Devi threw herself on the fire 
sacrifice, there was mass confusion. A terrific wind 
whipped and roared loudly out of the sky, penetrating 
everywhere. Without any reason, a huge cloud came 
thundering out of nowhere. Fire burned in the four 
directions. Dust flew into everyone's eyes, and they all 
rolled about screaming, “Oh, oh this is terrible!" Some 
cried. Others were frightened and embraced each other 


tightly. Some were blown away by the strong wind. Some 
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Figure 2-5 Sati Devi immolates herself in the fire at 


Daksa's ASvamedha Yajna 
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were rendered speechless, their mouths gaping. Others 
yelled and bellowed like a storm cloud. When no one was 
able to tell what was going on, a terrible confusion broke 
out. 

At that time, not knowing what to do, Daksa went 
around to all the guests' places and called out to his 
daughters, sons-in-law, 330 million gods, Rsis, Sages, 
Yaksas, Gandharvas, Kinnaras, Daityas, Danavas, Nagas, 
Guardians of the Ten Directions, and all the Apsarases, 
saying: "Don't be afraid! Be brave!" Thus, he went here 
and there, reassuring them in many ways. As he _ looked 
around him, he went to Guru Brhaspati, and asked: "O Gurt 
Brhaspati! What should I do now? A terrible injustice has 


been done." Thus he sobbed and cried. 


Section 29: The creation of Sri Virabhadra and Mahakali, 


and the destruction of Daksa's sacrifice. 


When Nandi arrived in Kailasa, he slowly informed 
Mahadeva of everything about how Sati Devi had taken her 
own life, saying: "QO TSvara you must do something about 
this, it isn't right." When Mahadeva heard what Nandi had 
told him, he was furious. Emitting a beam of fire from his 
third eye, gnashing his teeth, katatata, jumping up, shak- 


ing his fists, he cried, "O Nandi! See, see, without any 
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good reason, that sinful Daksa has insulted me, reviled me, 
and caused my dearest Sati Devi to take her own life. Now 
I'm going to completely uproot that sinful Daksa's 
sacrifice, and the 330 million gods as well." He untied 
one of the strands of hair from his top knot, made it 
oscillate above the ground momentarily. and then dashed it 
to the ground. At thac moment, a loud thundering noise 
blasted forth and the fierce, and powerful form of Mahakali 
appeared. She sprang forth, surrounded by the fierce host 
of sixty-four Yoginis, wearing a garland of heads, and a 
tiger skin around the waist, tearing at her hair, holding 
the sword of death in her right hand, seeing with three 
eyes, and laughing "Hatatata!" She yelled, "What do you 
want? What do you want?", as she flicked her tongue, culu 
culu, and kicked her feet here and there. 

Then Mahadeva took another strand of hair from his 
top knot, made it oscillate above the ground momentarily, 
and then dashed it to the ground. At that moment, a loud 
sound like a lion's roar was heard, and a bright light like 
that of the sun shone forth. Wearing a necklace of heads, 
and carrying a trident of death in the right hand, the 
great, terrifying, thousand-armed form of Sri Virabhadra 
appeared. He stood before Mahadeva, iaughing, “Hatatata!" 
Then these two asked Mahadeva, "O Jagadi$vara! Why have 


you called us here? What kind of a difficulty are you 
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having? What can we do to help? Please tell us what we 
should do?" 

Mahadeva instructed them: "O Virabhadra, O Mahakali! 
Go now and destroy the ASvamedha Yajfia sacrifice of that 
sinful Daksaprajapati,who is protecting and honoring the 
330 million gods. Then uproot and defeat all of Indra's 
attendants, the Yaksas, Gandharvas, Kinnaras, etc." Having 
told them this, he suddenly remembered his life-breath Sati 
Devi; and, crying in a loud voice, he got very depressed 
and fainted. Seeing this, Virabhadra and Mahakali bowed to 
the feet of that fainted Mahadeva, and set out with his 
orders fixed foremost in their minds. Surrounded by Nandi, 
Bhindi, Bhutas, Pretas, PisSacas, 360 million attendants, 
the god of fever, Visamajvara>, ana the host of 64 Yoginis, 
burning with anger, they thundered like a storm cloud, 
sounded the lion's roar, shook the earth as if it were time 
for the final destruction, and descended from Kailasa, as 
if Yama, the god of death, himself had come. Ghosts, 
spirits, and ghouls from here, there, and nowhere, 
generated from the ground itself, came dancing naked. 
Meanwhile, the inhabitants of the seven oceans were 
completely terrified. Like angry serpents, Virabhadra, and 
Mahakali made hissing sounds along the way. Surrounded by 
Mahakala, Tala, Betala, Tri$igis, Dakinis and Sakinis, with 


all their hair flying in all directions, and rushing 
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forward as fast as they could, they finally reached the 
scene of the sacrifice. 

Then, at the sacrifice many inauspicious things began 
to happen. Vultures and hawks (ima) assumed a mandala 
formation in the sky overhead. The jackals vomited blood 
and howled loudly. Blood flowed at the yajfia. Then all 
those attending the sacrifice were terrified. With that 
mass confusion, Daksa got really worried, wondering, "What 
will happen next?" He decided to seek refuge in Sri Visnu, 
and asked him: "O ParameSvara! A terrible fear has come 
upon us. At this very moment everything is about to be de- 
stroyed. You must protect us. If you don't, things will 
surely be bad here." Hearing his request, Visnu said: 
"Hey, Daksaprajapati! What can I do? In every place where 
there is a god, in all those places, each and every god 
must be worshipped. If this is not done, obstacles will 
certainly arise. When I tried to tell you this earlier, 
you told me to go read the four Vedas! Also, you keep 
talking about how vou are such a great king, saying: ‘The 
330 million gods are my sons-in-law.' Without heeding my 
advice, you then went on to insult and denounce Mahadeva! 
Now, you are most certainly about to reap the fruits of 
those actions. It isn't right that I make Sri Mahadeva my 
enemy and fight him. So go take your four Vedas, showing 


the section on advice for great kings (Raja ya Purusartha), 


r™. __ 4 
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summon your sons~in-law, and ask for their help." 

Hearing Visnu say this, Daksa was unable to say one 
word, and he sat there, terrified and speechless. 

Then, seeing ManakaiI and Virabhadra howling and 
roaring like a thunder cloud, and descending on the sacri- 
fice like two lions attacking an elephant, as if they bore 
the very trident of death, all of Daksa's daughters, rsis, 
brahmans, and children shook in terror, saying: "Protect 
us! Protect us! Narayana". Screaming and yelling 
horribly, they fled in the ten directions. The gods, 
Yaksas, Gandharvas, Kinnaras, Daityas, Danavas, Raksases, 
and Nagas, armed with their weapons, fought to protect 
Daksa against Mahakali and Virabhadra. A fierce battle 
began. Like two lions locked in a death grip, and like two 
oceans crushing together, their clashing sounds rang out. 
But in this battle, as soon as the weapons which were 
hurled by the gods reached Mahakali, and Virabhadra, they 
were reduced to ashes. When Mahakali, and Virabhadra saw 
this, they began to slaughter hundreds and thousands of 
gods, drinking their blood, eating their flesh, and dancing 
around. They became intoxicated from the blood, and 
swaying back and forth, dhek dhek, they enjoyed themselves. 
Then the 64 Yoginis killed thousands and millions of 
Yaksas, Gandharvas, and Kinnaras. Meanwhile, Nandi, Bhrndi, 


and the ghosts and spirits defeated millions of Danavas and 
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5 epidemic 


Daityas. The god Vismajvara produced a fever 
among the gods, Yaksas, Gandharvas, etc., and made them 
unconcious. Thus Mahakali and Virabhadra reduced Daksa's 
attendants to dust, and defeated them. The blood was made 
to flow like an ocean, and the flesh was piled up as high 
as a mountain. Thus the gods were defeated. 

After the carnage, the vultures, crows, and hawks 
drank blood, and ate flesh to their hearts content. Then, 


cawing loudly, they formed a mandala {circling] in the sky 


above. 





Figure 2-6 Virabhadra fights with Daksa's retinue 
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NOTES - VISRAMA 6 


i. Thapaye Ghanagu = such a big (G. Vajracarya n.d.). 
2 Byakk& kham = everything (G. Vajracarya n.d.). 
3 Jike janma kala wawamha thé macwana = Doesn't seem to 


be born from me. 
4 Palina liphata swawagu paSuya mhutu juyemala = a 
mouth that will look like a foot-kicked animal's mouth (G. 
Vajracarya n.d.). 
5 Vismajvara is also a name of an illness which is 
characterized by an up and down fever and no pulse (G. 


Vajracarya n.d.). 
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VISRAMA SEVEN 


Section 30: The terrible war between Siva's attendants 
and the gods. 

When Vaikunthanatha Sri Narayana saw all the gods 
lying about stricken with fever (Vismajvara), he thought: 
"How can I stand idle and watch this destruction? I have 
attended Daksa's yajiia ceremony, and I received and ate my 
share of the food. So I really should at least protect 
Daksa and the gods a little." 

So Visnu got angry, emanated a cold fever 
(SItangajvara) from his body, and revived all the gods. 
Once they were revived, they jumped up angrily, gathered 
together their swords, lances, hammers, disks, vajras, 
clubs, arrows, Brahma's missiles, and various other wea- 
pons, and began to attack, yelling thunderous cries, with 
blazing red eyes, as they rushed forward. Seeing the gods 
infesting the yajfia like a hoard of insects, Virabhadra and 
Mahakalil carried their trident of death, as if Kalarudra 
himself was coming, and they rushed forward, roaring a 
terrible lion's roar, as they plundered and ate them, 
wherever they found them. Like a fire in the grass, they 
slaughtered millions of gods. The gods who had been de- 


feated by Virabhadra and Mahakali shook in terror, and fled 
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in the ten directions. Those who were unable to run away 
remained, wailing and crying terribly. Many were beheaded. 
Others were armless. And still others were chopped in half 
at the waist. Thus Daksa's sons-in-laws were pulverized. 

Seeing this, Gurt Sukracarya took his yajfia offerings 
of barley, sesame, etc., and, making a wish to bring the 
dead back to life, he recited mantras and offered the 
grains one by one on the fire sacrifice. For each life one 
grain was offered. In this way, each grain brought forth a 
weapon-wielding soldier. Since there were an infinite 
number of grains, countless troops were created and sent to 
battle against Virabhadra and Mahakali. 

Seeing them attack like moths flying into a lamp, the 
Bhitas, Pretas, PiSacas, Mahakala, Tala, Betala, TriSigis, 
Dakinis, Sakinis, and other attendants plundered the armies 
of the gods, eating hundreds of thousands, and milking them 


into the fire sacrifice. In this way the gods were slaugh- 


tered. They shook in terror; and, summoning their last bit 


of strength, they ran away. Seeing the gods running away 
and the sacrifice being destroyed, Sri Narayana hissed 
sporadically; and then, suddenly, radiating a fiery glow, 
he burst into a_ rage, Gisplaying double his former 
strength. He blew the five~pitched conch shell trumpet!, 


which he held in his left hand, and swung his Kaumodaki 


club. Looking straight at Virabhadra and Mahakali, he 
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hurled the club directly into their chests. Unable to bear 
the blow of the club, Virabhadra and Mahakali reeled, 
swayed back and forth, dhek dhek, and fell, rolling on the 
ground unconscious. 

Then, Sri Narayana, in his ViSvambhara form, gave a 
terrific blast on his conch shell trumpet like a monsoon 
thunder clap. Armed with the same club, he rushed in and 
devastated the place where the 64 Yoginis, Nandi, Bhrndi, 
and other armies were. Like a lion amongst a herd of deer, 
he attacked with great force as he swung his club. At that 
moment, unable to withstand these severe blows, all of 
Virabhadra's and MahakalI's troops Bhutas, Pretas, PiSacas, 
and others lay unconscious sprawled and rolling on the 
ground, gvala gvala, with blood streaming from their nine 
body orfices. 

Meanwhile, all the gods, Yaksas, Gandharvas, 
Kinnaras, and other attendants, rained flowers from the sky 
and recited praises, saying: "Thanks! Thanks be to Sri 
Narayana!" 

Then the clamor of all the gods shouting, the conch 
shell trumpet's blast, and the loud sounds of musical 
instruments being played, caused Virabhadra and Mahakali 
to regain consciousness. When they stood up and looked 
around, they saw their whole family lying around 


unconscious. Thus, with the anger of Kalarudra, they 
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hurled their trident of death. It sped through the air 
with great speed and penetrated deep into Sri Narayana's 
heart. Unable to withstand the blow, he reeled, and 
swayed, and fell to the ground senseless, with blood 
streaming from his nine orfices. 

Seeing Sri Narayana knocked senseless, the great brave 
Virabhadra shouted out a [victory] lion's roar, like a 
thunder clap at the end of time. The sound of that shout 
revived all the Bhttas, Pretas, and other troops. When 
they stood up and saw Sri Narayana unconscious, they all 
shouted“: "Thanks! Thanks to Virabhadra and Mahakali!" 
Thus they recited various praises. 

Then Sri Mahavisnu regained conciousness. When he 
stood up and saw the gods losing the battle, and remembered 
being pierced by the trident, he called out, trumpeting 
like one of the elephants of the ten directions, and got 
very angry. Looking straight at the armies of Virabhadra 
and Mahakali, he rushed towards them with the speed of the 
wind. Seeing this, the 330 million gods, Yaksas, 
Gandharvas, Kinnaras, and others, were all pleased, and 
triumphantly yelled: "Thanks! Thanks, to Sri Narayana! Long 
live Sri Narayana!" Making triumphant sounds his armies 
followed on his right and left, and rushing forward with 
tremendous force, and cries of "jaya parajaya" they fought 


a terrible war. The great brave Virabhadra and Mahakali, 
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the host of 64 Yoginis, Nandi, Bhrndi, the 360 million 
attendants, Bhiutas, Pretas, PiSacas, Mahakala, Tala, 
Vetala, MTriSigis, Dakinis, Sakinis, Vismajvara, and all of 
Sri Mahadeva's armies, got angry. Remembering Sue ewe of 
Mahadeva, they attacked Sri Narayane, the 330 million gods, 
Yaksas, Gandharvas, Kinnaras, Daityas, Danavas, Raksasas, 
Nagas, Guardians of the ten directions, and all the 
inhabitants of Devaloka, rushing amongst them like a lion 
attacking a herd of elephants, and fighting a terrible war. 
At that time, the armies of Virabhadra and MahakalI grabbed 
millions of gods, throwing them down, beating them with 
their elbows?, trampling them with their feet, and 
crunching them with their teeth, drinking their blood, and 
milking them into the fire. Like two oceans surging 
together, a sound, "Hunununu!", blasted forth, pervading 
the heavens. Thus, the armies of the gods were turned to 
dust and defeated by the armies of Virabhadra and Mahakali. 

Because of this terrible war, the earth, was unable 
to bear its burden, and the fourteen planes of existence 
began to tremble and quake. The inhabitants of the seven 
oceans trembled in sheer terror, having no place to go. 
Because of this, a great fear gripped all the gods and the 
fourteen planes of existence. Thinking that this was 


surely the end of existence, they were terrified and 


4 


quickly took refuge with the ViSvamvara form of Sr 
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Narayana. 

Seeing all the creatures of the world being so 
terrorized, seeing the gods losing the battle, and seeing 
Daksa's ASvamedha Yajfia sacrifice being destroyed, the lord 
of Vaikuntha, Sri Narayana, became as angry as Mahartdra 
himself at the time of the destruction of the universe. 
With his eyes blazing red, he spun his wheel weapon 
(sudarSanacakra) in his right hand, and yelled in a crash- 
ing, thundering voice: “Hey, you sinners! Virabhadra and 
Mahakali! From now on you're in my hand! I will take 
your lives, and restore Daksa's sacrifice to completion. 
When I do this, the wishes of the gods will be fulfilled. 
Even if Eleven Rudras came to defend you now, your lives 
wouldn't be saved. So if you want to remember someone, you 
better hurry and do it now! Have you seen this? It's my 
wheel weapon! It always drinks the blood of all enemies!" 

Hearing Sri Mahavisnu yelling in such a rude, con- 
ceited way, Virabhadra was furious and snapped back: 
"Hey, sinful Visnu! Is that all the courage and power you 
have? If you really are Mahavisnu you wouldn't be all talk 
and no action. Why don't you act like a man, and hit ine 
with that enemy's-blood-drinking wheel weapon?" Hearing 
these rude remarks, and filled with anger like that of the 
god of deatn, Yama, Sri Visnu recited the sudarSanacakra 


mantras, and hurled the wheel weapon. It was like a bolt 
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of lightning“, emitting a brilliant halo of light. As it 


came towards them, all of the armies of Virabhadra and 
Mahakali trembled in terror; and, taking the name of Sri 
Mahadeva, they all took refuge with Virabhadra and 
Mahakali. At that moment the wheel sped towards them at 
breakneck speed, shining with a brilliance like that of a 
million suns, and making a frightening sound. Then, seeing 
it speeding towards him, brandishing his trident of death, 
and laughing, “Hatatata!", Virabhadra, like Mahadeva swal- 
lowing the poison, caught the wheel weapon in his teeth, 
and was about to swallow it. Mahavisnu quickly rushed over 
to him, ripped the wheel weapon out of Virabhadra's mouth, 
disappeared, and returned to his abode in Vaikuntha. 

Then all the gods held a meeting amongst themselves 
and decided: "we can't do all this just for the sake of 
guarding the life of one person, namely Daksaprajapati. 
With the defeat of Visnu's wheel weapon, and Visnu's 
desertion and disappearance, how could our strength 
possibly be sufficient?" Thus, they discussed the matter, 
and went back up into the sky, to heaven. The Daityas, 
Danavas, Raksases, and Nagas also returned, each to his own 


abode. 
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Section 31: Daksa is killed, and his head is thrown in the 
Sacrifice. His protectors are also punished appropriately. 
Then the fainted Mahadeva regained conciousness; and, 
with his celestial vision, he saw Virabhadra and Mahakali, 
surrounded by hosts of Bhutas and Pretas, destroying 
Daksa's sacrifice. Suddenly he remembered his life-breath 
Sati Devi and thought: "Surely she must still be there at 
that place!" But when he went to the place where Daksa's 
sacrifice was, Cibhay bhu (Kanakhala Tirtha)>, and saw no 
sign of her, he began to scream: "O Sati! oO Sati! You, 
Daksa! You've taken away my life-breath, Sati!" He got 
very angry and wailed: "You Daksa! Give me my life-breath, 
Sati, give me Sati, give me Sati!" He rolled about on the 
ground screaming and wailing, depressed and miserable, 
until he again became unconscious. 

Seeing this, Daksa was speechless; and, being very 
terrified, he ran far away and hid. Then the great and 
brave Virabhadra, emitting a halo which blazed like a fire, 
burst into a rage, roaring, with flaming red eyes and a 
flicking tongue, culu culu. He searched here and there; 
and, finding Daksaprajapati, in hiding, he dragged him out 
by the neck, trampled on his body, tore off his head and 
threw it in the fire sacrifice. Then Mahakali, the 64 
Yoginis, Bhutas, Pretas, PiSacas, and all the 330 million 


attendants of Siva shouted in unison, © “Thanks! Thanks, to 
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Figure 2-7 Virabhadra throws Daksa's head into the fire 


sacrifice 


Sri Virabhadra! Having destroyed that sinner, 
Daksaprajapati, who insulted Siva, there is no one as brave 
as you in the three worlds." Thus, they thanked him in 
many ways. 

Then, Nandi, Bhendi, and the other attendants, went 
to the yajfia pavillion and found the god named Bhaga, who 
had signaled the arrival of Sati Devi to the other gods 
with his eyes. They tore out his eyes and threw them into 


the fire. Then they found the god Pusa, who had smiled, 
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punched in his teeth, and made him eat the corrupt meal of 
his own ground-up teeth. Then they found the head Rsi, 
Bhrgu, who had laughed and twirled his moustache when Daksa 
was insulting Mahadeva. They plucked out his beard and 
moustache, threw it in the fire, and then made him into a 
sacrificial animal (ie., a goat), by attaching a goat's 
beard and moustache. They caught Sukra and the other rsis 
and set fire to their beards and moustaches. In this way, 
they punished all those who had stayed at the sacrifice. 
They turned some of them to ashes, and threw them into the 
air. Then they took the other offerings, and things such 
as horses, and elephants, and either chased or threw them 
into the fire pit. However much destruction had already 
occured, they brought forth again as much, killing millions 
and millions. Only Virani, who had shown respect towards 
Sati Devi by offering her a feast, was spared from death. 


All the others were either slaughtered, or had run away. 
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Section 32: Sri Mahadeva offers boons to Sri Virabhadra, 
and Mahakali 

Then, seeing Sri Mahadeva lamenting his loss, 
Virabhadra and Mahakali tried to reassure him in various 
ways. Then, taking courage, Sri Mahadeva said: "oO 
Virabhadra and Mahakali! Thanks to you, that sinful 
Daksa's sacrifice has been destroyed, and the the 330 
million gods have been defeated. I am so relieved that 
this was done! Now I'll give you each a boon. 0 
Virabhadra and Mahakali! On this earth, whoever honors 
you two at the time of doing puja to me will get an excel- 
lent fruit (have his wish fulfilled)! O Virabhadra, from 
now on your name is not Virabhadra. It is ‘'Kirtimukha 
Bhairava'. So go now, to the southern door of my temple to 
stay, and receive the fruits of worship." Then he told 
Mahakali, "Go to the northern door of my temple and receive 
the fruits of worship." 

Having been instructed thus, Virabhadra, and Mahakali 
took the words of Sri Mahadeva on their heads; and, being 
very happy to receive these boons, they bowed to the feet 
of Sri Mahadeva, took their gifts, went to his temple door, 
and stayed there happily, always able to see and worship 


Mahadeva at any time. 
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Section 33: The battle victims are restored to life, Daksa 
gets a goats head, Siva is given a share of the sacrifice, 
and the sacrifice is completed. 

Seeing SrI Mahadeva lamenting angrily, Brahma and 
Visnu were embarassed to say anything and remained silent. 
Being afraid of the untimely, senseless Jissolution of the 
world, they told Virani: "Go and speak with Mahadeva." 
Seeing her husband beheaded and her daughter commit sui- 
cide, Virani was very grieved, and cried: "O Life-breath! 
How could you make me a widow, making me taste such suffer- 
ing, while you yourself gave up your own life? O Husband! 
Because you didn't invite one person, namely Jagadiévara 
Sri Mahadeva, we'll have to taste this misery. O Protec- 
tor! Whose face can I look at, to make my mind strong?" 
Lamenting in various ways, she went with tears in her eyes, 
and her shawl about her neck to see Mahadeva. She asked, 
"OQ ParameSvara! May there be millions of praises at your 
lotus feet!" She proceeded to address him slowly and 
correctly, as her son-in-law, Siva, and offered him 
various verses of praise. 

Then she said, "0 Jagadigvara! I know this 
Daksaprajapati is very conceited and foolish. But what 
bennefit do you get from eliminating such a great fool as 
him? O Savior of the doomed, Pinakadhari! The goddess of 


the world, ViSvamata, is none other than SatI Devi. With 
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regard to her, I have been caught in the trap of illusion, 
and I call her my daughter! Not only that, Prabhu, but the 
lord of the world is you, and you're my ‘son-in-law’! 
Because I am the mother of Jagatajanani Sati Devi, I am 
your '‘'mother-in-law'! How is it that I ama _ distressful 
widow? (0) Mrtyunjaya! Since you are my son-in-law, how is 
it that my husband must die an untimely death? My husband 
is the the core of all essence, he possesses knowledge of 
the the greatest secrets and wisdom; also, he is a skilled 
master in reading the four Vedas. Alas, I don't know how 
he got to be so stupid! Thus, I request that you must 
reconsider with discretion. My husband has no faults; 
except that, for having read these four Vedas, he then 
ignored them and insulted and offended you. Just as he 
insulted you, so he has reaped the fruit in kind. Now how 
can I be saved? Since I am your mother-in-law, isn't it 
just that I too be taken to my death by Yamaraja? Because 
of all this, being a woman, alone, where can I go? Where 
can I live? You tell me, please!" 

Seeing his own mother-in-law crying and miserable, 
Mahadeva was a little embarassed; and then, showing compas-~ 
sion, he recited the main mantra of the Tantra (fifth 
Veda), sprinkled amrtajala (water of immortality), and thus 
restored life to all the victims who had been killed there. 


But Daksa, whose head had been destroyed in the fire, was 
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the only one to be just a headless body. Because of this, 
he was sent rolling around to millions of places, gvala 
gvala; and going here and there, not knowing which way was 
which, he swayed this way and that, dhek dhek, and suddenly 
rushed about, like a headless body (kavandha). Seeing 
Daksa like this, all the Bhitas, Pretas, PiSacas, and 
others, were quite amused, and stood there laughing. 

Then Virani said, "0 Prabhu! What a horrible, 
painful thing this is to see!" Visnu and Brahma then 
pleaded with Mahadeva, and said: "O ParameSvara! How can 
you bring forth this headless body of Daksaprajapati for 
all to view? Whose relative is he anyway? If anyone asks, 
they'll say Mahadeva's father-in-law! Like this, he isn't 
even able to be a worker in hell. Now that you've had the 
compassion to bring him back to life, shouldn't you at 
least make him whole and provide him with an attached 
head?" 

Hearing this, Mahadeva smiled at Nandi and said, 
"Hey, Nandi! Whose head should we give to Daksa? His head 
was already destroyed in the fire sacrifice." Nandi re- 
plied, "O Parame$Svara! ‘Whatever mouth insulted, and offen- 
ded Jagadi$vara, that mouth must certainly be an animal 
mouth!' This is the curse of Sri Sati Devi; which is also 
the reason why he has no head." 


Then Mahadeva replied, "O Nandi! If what you say is 


| et, ane 
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true, then bring me an animal head to attach to him." 
Following these orders, he went directly to the sacrifice, 
and found a large goat which had been brought as an offer- 
ing. He cut off the head and took it to Mahadeva. Then 
Mahadeva took the head and attached it so that it was 
facing in the opposite direction from his feet, and he 
brought Daksa back to life. As soon as he came to life, 


Daksa joined his hands in praise, and from his goat mouth 


he said, "Ba ba ba, bi ba ba, O Jagadigvara, Parabrahma! 


——— ee ee — ee eee 





Figure 2-8 Mahadeva brings Daksa back to life and gives 


him a goat's head 


| ng, RR ee ee er) 
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Without realizing it, I have insulted and offended you. 
From this sin I have now reaped the fruits." He then 
recited this stuti: 
O ParameSvara! If one says Brahma, Brahma and 
Visnu are you. 
The achiever of creation, protection and 
destruction are you. 
Lord of Death, the past, the present, and the 
future are you. 
The clear light residing in the hearts of all 
living creatures is you. 
TgSvara, without quality, the ever present, form- 
lessness, and being is you. 
Trees, rocks, all birds, all insects are you. 
To the feet of this one, O Prabhu, I offer this 
praise. Even if I am an offensive, oppressed 


fool, remember me as such and protect me always. 


Thus he offered various praises, interspersed with a 
few "bd ba ba", and "bri bri bri"; and he finally gave a 
namaskara. Then, at that moment, all the 330 million gods 
sprinkled flowers [from the sky] and said: "Now you must 
complete Daksa's sacrifice." They placed a share in front 
of Sri Mahadeva; and, after completing the ASvamedha 


Yajna, other portions were distributed to everyone 
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including Ucchista and Kalamka in equal portions, and thus 


the yajfia was fulfilled. 


Section 34: Sri Mahadeva carries Sati Devi's corpse and 
wanders around the world 

Then Mahadeva saw the fallen body of Sati Devi lying 
in the yajfia fire pit, as if it were sleeping. He lifted 
it out of the pit, and placed it on his lap; and, gazing 
into her face, he embraced the body as tears streamed from 
his third eye. He cried: "O Pranesvari! 6) PraneSvari! fe) 
my life-breath! Leaving me here abandoned, all alone and 
unprotected, wherever you've gone, invite me there too! 
Oh! Oh! You always sat in front of me and listened to me 
tell all kinds of stories and Puranas. Now to whom can I 
tell this wisdom? Oh Sati! Now Kailasa is deserted, and 
no one is there to protect us. O Prana! O Prana!" He 
grieved thus, beating himself on the chest. Then he remem- 
bered Sati Devi's good qualities and virtuous conduct; and 
unable to hold himself together, like a tender young tree 
in a big wind, he fell down, and fainted. Then, regain- 
ing concious, he again resumed his grieving, saying: "O 
Prana! O PraneSvari! 0 my life-breath, Sati Devi!"  De- 
pressed in many ways, he remembered Sati Devi's love and 


compassion; and, touched by this, he again cried out, "Oh, 
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oh, my life-breathi!" Wailing thus, he caressed and em- 
braced the dead body of Sati Devi, and was very depressed. 
Then Mahadeva shouldered the dead body of Sati Devi, 
and carried it from country to country, village to village, 
here and there, complaining, grieving, and crying, "O Sati! 
O Sati!" Thus, enduring manifold sufferings, and being 
depressed, he wandered around the world. Because the dead 
body of Sati Devi was with Jagadiévara Sri Mahadeva, it 
remained [intact] as if it were only asleep, and like a 


body that was still alive. 


Section 35: Sati Devi's dead body rots and falls 


After a long time, one day the gods grew anxious; and 
gathering together, they went to Vaikuntha, bowed at the 
feet of Sri Narayana, and asked: "O Vaikunthanatha! Tf 
both you and Mahadeva don't act as the guardians of 
existence, then who will protect this universe? 


- 


Jagadigvara Sri Mahadeva, is carrying the dead body of 
SatI Devi and wandering around the world. Since he has 
been wandering about, this universe has gone unprotected. 
Because of this we are requesting that you please be 


content, and cause Mahadeva to give up carrying the dead 


body of Sati Devi." 
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Hearing the king of the gods, Indra's request, Sri 
Narayana replied: "O King of the Gods, don't worry. I will 
certainly make the body of Sati Devi abandon Mahadeva." 
Hearing Sri Narayana say this, Indra and the gods were all 
relieved and pleased; and, bidding farewell, they returned, 
each to his own abode. 

Then, through his powers of illusion, Parabrahma Sri 
Narayana made some horseflies, which caused the dead body 
of Sati Devi to rot. The flesh and bones fell one by one, 
bit by bit, and thus the body was made separated from Sri 
Mahadeva. 

Wherever a piece of flesh, a bone, blood, ciothing, 
or jewelry fell, there also, in each place, a pitha shrine 


appeared. 
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Figure 2-9 Mahadeva carries Sati Devi's corpse 
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NOTES - VISRAMA 7 


1 G. Vajracarya suggests that the paficajanya Sankha 
might mean "five-tribe-born" conch-shell trumpet. 

2 Chahacana gayaka layebuyawa = to stand in a line and 
boo, to jeer; tease, hoot at. 

3 Lapana dayawa = To hit or punch with the elbow (G. 


Vajracarya n.d.). 


4 Palapasa, or parapasa = lightning. 
5 Cibhay is the Newari term for caitya, and together 


with bhi it is a place where caityas are born. 
Rajopadhyaya gives Kanakhalatirtha as the alternate 
Sanskrit name of this place (G. Vajracarya n.d.). 

6 In this instance chahacana gayekam might best be 


translated as “all together" or "in unison”. 
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VISRAMA EIGHT 


Section 36: The origin of the pithas. 


Then, in the middle of Nepalamandala SrI Sati Devi's 
secret part of her body (vagina) fell down. In this place 
Nepalapitha appeared. Sri Guhyakaly Devi, Sri Candraghanta 
Yogini, and Sci Siddhe$Svara Mahadeva appeared, and became 
the true form of SivaSakti. This place became Punyabhumi 
(Meritorious land). In this place, the 330 million gods 
including Indra, came; and, tasting manifold sufferings, 
they performed austerities. At that time, Sri ParameSvari 


was contented, and bestowed a boon of their own choice on 


the gods. (The text continues after Table 1). 
CODES FOR TABLE 1 
da the place became sd the place became 
Dharmabhumi Siddhibhumi 
h the place became ss the true form of SivaSakti 
HarSabhumi is formed at this place 
with the formation of the 
m the place became place with the 
Moksabhumi pitha 
2) the place became t the place became 
punyabhumi Tapasibhumi 


pv the place became 
Pavitrabhitmi 


r the place became 
Ratnabhumi 
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TABLE 1 


The Fifty Pitha 


Z 


















Middle of 
Nepalamandala 





LOCATION Kamarupa 






secret parts 
vagina (guhye) 






BODY PART uterus (yoni) 


PITHA NAME Nepalapitha Kamarupa pitha 





DEVI Guhyekali Devi|kamaksa Devi 


Candraghanta Vikatakarta 


YOGINTI Yogini ” Yogini 


SiddheSvara CakreSvara 


MAHADEVA Mahadeva Mahadeva 


WHO WORSHIPS 


Indra and 330 
million gods Yaksas 


MODE OF WORSHIP tapas tapas 


BOON GRANTER ParameSvarl ParameSvari 


the boon of boon of own 
BOON ACQUIRED own choice choice 


CODES SS, Pp Pp, ss. 
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TABLE 1 (ctd.) 















Varanasi Paurabandhana | KaSmira 
B hair left eye tongue 
c KaSika pitha Mahat pitha KaSmira pitha 
D viSalaksI Devi/ Ambika Devi Sarada Devi 
E Samkata Yogini Candravega Ghoraghanta 
Yogini Yogini 
F VisveSvara DharmeSvara SamadhareSvara 
Mahadeva Mahadeva Mahadeva 
G Gandharvas Daityas Kinnaras 
H sang songs tapas tapas 
I TSvari TSvari TSvari 
mastery of ability to fulfillment 
J voice conquer gods of own wish 
K ss, Mm. SS, Pp. SS, Pp 
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TABLE 1 (ctd.) 


Kanyakubja 





right ear 
Kanyakubja 


me 

= h 

pitna 
oo 


Jhanke$vari 
Devi 


Candra 


Yogini 





Dudhesvara 
| Mahadeva 


Ravanas 





able to con- 


quer the gods 





ss, m 


See. SEEDEEEEEERRRE-aEUIEE nae eaeneneennomeneenmaad 











Purnagiri Arbudacala 


nose left cheek 


eS 


Purnagiri 
“pitha Arbuda pitha 
Purnagiri _ 
Devi |Mukumbika Devi 
Kapalakundala Kalika 
Yogini Yogini 
Icchabarukite- 
Candre&Svara Svara . 
Mahadeva Mahadeva 
Apsarases Narada Rsi 
dancing singing 
waving yak tail tapas 
TSvari Parame$Svari 
able to stay in 
Indra’s para- pure speech 
dise always 
ss, sd ss, sd 


216 


TABLE 1 (ctd.) 


10 11 
Amrataka Ekavara Trisrotaka 
nails anus 


AmratakeSvara Ekamra pitha | Trisrota pitha 


aw 


—___pitha __ 


VikateSvari 
Dev1 


Ekaksi 


Yogini 
NidrapateSvara 

Mahadeva 
hosts of 
Radhikas 


tapas 


ParameSvari 
always be the 
beloved of 

Krsna 


SS; P 


SiddheSvari 
Devi 


Siddha 
Yogini 


Dagdhe&Svara 
Mahadeva 


piesa nN aS 
Karavira and 


cemetery 
dwellers 


tapas 





TSvari 


own desire 


SS, Pp 


MahakaleSvari 


Devi 


Vikatadanta 


Yogini 


CampeSvara 


Mahadeva 


Yama Raja 


tapas 


ParameSvari 


fulfillment of|enjoyment from 
punishment of 
sinners 


m 





TABLE 1 (ctd.) 


12 


Kamarastra 







naval 


Kamini Devi 


Lambika 
Yogini 


KameSvara 
Mahadeva 


Prthvi Mata 


puja 


T$vari 


able to with- 


stand being 
walked on 


ss, h 








Kamakota pitha 


13 


Kailasa 


__parvata 


forehead 





Kailasa pitha 





Parvati Devi 


Ranjika 
Yogini 


ee a 
Visvambhar- 


eSvara 
Mahadeva 


four-faced 


Brahma 


sacrifice & 
mantra recita- 
tion 


ParameSvari 


the boon of 


own choice 


ss, sd 
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14 
Brgu 
rib cage 
Brgu pitha 
Minaksi Devi 


Vajradeha 
Yogini 


SatyeSvara 
Mahadeva 


Dharmadatta 


Raja 


Mahayaga 
puja 


TSvari 


no god can do 


anything to him 


ss, a 
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TABLE 1 (ctd.) 





15 16 
Kedara Candrapura Sri 
right hand right eye head 
Kedara pitha |Candrapura Sri pitha 
i pitha ; 
2 2 YogyeSvari 
Kedare$vari Siddhikali Devi 
Devi Devi 
Mudra Siddhamba Bhadra 
Yogini Yogini Yogini 
KoteSvara PrakaSeSvara BhaleSvara 
Mahadeva Mahadeva Mahadeva 
EkadagSa Guardians of 
Rudra 10 directions Astasiddhis 
traditional _ |i6-offerings ~ 
tapas mantra & puja puja 
ParameSvari ParameSvari TSvari 
to have equal-| the boon of success of 
ly bright halos own choice own wish 


SS, Pp ss, sd ss, p 
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TABLE 1 (ctd.) 


19 20 





Jalandhara Mallava 
left hand heart lotus left shoulder 
e Jvaiamukhi a 
Omkara pitha pitha Mallava pitha 
Matrka Devi Jalapa Devi Mahakali Devi 
Purnagiri Jvalamukhi Kamala 
Yogini Yogini Yogini 
JfianeSvara PiSaceSvara Bhuvane$vara 
Mahadeva Mahadeva Mahadeva 
Kalpavrksa Kamadhenu the host of 12 
wish-granting | wish~granting | Adityas 
tree cow 
offerings & milk 
tapas offering tapas 
TSvari TSvari TSvarl 


able to create|your milk urine!|happiness in 12 
whatever you and manure, be months, good & 


imagine pure bad seasons 


SS, Pp SS, Pp SS, PV 
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TABLE 1 (ctd.) 


21 22 23 
Kulantaka Devikota Gokarna 
right rib left rib left ear 


Kulanta pitha Kottaka pitha | Gokarna pitha 











SmaSanakali 
Devi Bhadraksi Devi |Bhairavi Devi 
Mundaghanta Lalita Ekakajamgha 
Yogini Yogini Yogini 
SireSvara Mane&vara YogeSvara 
Mahadeva Mahadeva Mahadeva 
(not given) host of RaSis Yogagana 
respectful very severe 
(not given) puja tapas 
ParameSvari TSvari TSvari 


master of the| 12 masters of | masters of the 
Jyotisasastra |Jyotisasastra | JyotisaSastra 


SS; Pp ss, a SS; Pp 





Q 


TABLE 1 (ctd.) 


24 







25 


MatuleSvara Attahasa 






right breast left breast 


MatulesSvara 
pitha 












Bhramalambika 








YogeSvari Devi | Devi 
Pingala Sankhadhara 
Yogini Yogini 

Dugdhanat~ Sapta-~ 
eSvara bhute$vara 
Mahadeva Mahadeva 


at ee Se 
KaSyapa and Oo 
other Rsis and Bagmati R. 
recitation & 


meditation sacred waters 


ParameSvarl T$vari 


masters of thelgivers of li- 


four Vedas beration in 


this world 


SS, P SS, P 









Attahasa pitha 





Krsna-~ 


host of rivers 


offering of 
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26 





Biraja 





skin 


Biraja pitha 


— eee 


BhuvaneSvari 
Dev1 


Bhuvana 
Yogini 


” varneSvara 


Mahadeva 


the beloveds 


of Krsna 


singing songs 


and dancing 


T$vari 


seeing them 


makes Trailokya 
desirous 


SS, P 
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TABLE 1 (ctd.) 


28 29 





27 
















































A Rajagrha Mahapatha Kolapura 
B spleen (amphi) right shoulder stomach 
Cc Rajagrhapitha |Mahapathapitha |Kollagiripitha 
Rajagrhesvari Mahalaksml 
D Devi Candika Devi Devi 
E Ulka Renuka Sunanda 
Yogini Yogint Yoginti 
Visva- Z 
F Hiranye&Svara mitreSvara SmaSaneSvara 
Mahadeva Mahadeva Mahadeva 
Vayu - god of host of Garuda & other 
G wind Apsarases winged beings 
sweet fragrance] dancing and puja with 
H offering & tapas jewel offering 
tapas & tapas 
I Tévari ParameSvari TSvari 
possessor of able to make boon of own 
J great strength jIndra & gods choice 
___ desirous 
K ss, ™ SS, Pp ss, Pp 







TABLE 1 (ctd.) 


30 31 







Elapura KaleSvara 
















right thigh left thigh 


Elapurapitha |KaleSvarapitha 
Sadhuksi Devi Vimala Devi 
Raktapa Ekavira 
Yogini Yogini 
UnmatteSvara HatakeSvara 
Mahadeva Mahadeva 


a EIEN seimnnII enna RRO UaeinRIIEREESERORIonneninE’—seene 


inhabitants of 


all the rocks Nagaloka 








puja with 
tapas pearl offerings 
ParameSvari TSvari 





to become the boon of own 


walls of the choice 
gods 
SS, pv ss, d 
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32 
Jayantipura 
lungs 
Jayantipitha 
Jayanti Devi 


Khecari 
Yogini 


KalpeSvara 


Mahadeva 


re 


basil and 
kuSa grass 


tapas 


ParameSvari 


Se aasEEIEEESEE SEIRAIRESSIEID Init" HuEREESRIRORIERE- Se Semme 


to purify all 
& respec- 


TABLE 1 (ctd.) 


33 


Ujjayini 


left knee 


Avantipitha 


Mahakali 
Devi 


Lalitajihva 
Yogini 


JamghesSvara 
Mahadeva 
Himalaya 
parvata 


tapas 


Tsvari 


able to give 


liberation to 
all 





34 
Sacitrapura 


right shin bone 


SS ee ee 
Yoginicitra- 


pitha 


Se 
SuvarneSvarl 


Devi 


Vicitravara 
Yogini 


VayavyeSvara 
Mahadeva 


hosts of 
Yoginis 


recitation & 


meditation 


TSvari 


mastery of va- 


rious mantras 


Ur 
n 
ew 


| 


. 224 


35 





Ksitipura 
left shin bone 
Ksirikapitha 
Jugasa Devi 
Kalankini 
Yogini 
Sahasra~ 
netreSvara 
Mahadeva 
the host of 
Matrkas 


tapas 


TSvari 


be the leaders 
nakina of vari-~ 


ous places 


SS; Pp 
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TABLE 1 (ctd.) 










36 37 38 






























Hastinapura Attahasa Prayaga 
right knee waist liver 
Hastinapura- 7 
pitha UddiSapitha |Prayagapitha 
Candesvarl 
Devi Nirmala Devi Sundari Devi 
Kotaraksi Pingala Simhabega 
Yogini Yogini Yogini 
Musum~ _ 
khareSvara| YakseSvara MahendreSvara 
Mahadeva Mahadeva Mahadeva 
SudarSanacakra| Hanumana & 10 Avataras of 
and other and host of Visnu 
weapons _—s—'||__i monkeys : ae 
fruit, root 
tapas offerings & tapas 
—__tapas 
TSvari TSvari Parame$vari 


able to defeat 
demons 


able to defeat to become 
demons servants of 
Ramacandra 


SS, Pp SS, Pp SS, Pp 
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TABLE 1 (ctd.) 


39 40 41 


























Vilva Mayapura Malayagiri 
right buttox left buttox blood,hipanca 
~ Bilva pitha Malayagiri 

(Sasthigapitha) Mayapurapitha pitha 






KankeSvarl 
Devi 










Maya Devi Malika Devi 









Jhamkari Cancala Kokala 
*  Yogini Yogini Yogini 
~ Kula- 
KundaleSvara TapaseSvara utpanne&Svara 
Mahadeva Mahadeva Mahadeva 
os iy bhutas pretas 
ViSvakarma 64 Lingas piSacas 
built many recitation dancing and 
graceful and tapas tapas 
temples 
ParameSvari ParameSvari ParameSvari 


may knowledge & boon of own always able to 
wisdom increase choice > 
serve Siva 


SS, Pp ss, t SS, Pp 
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TABLE 1 (ctd.) 


42 43 44 


Srigaila Himanga pradeSa| Merugiri 





bile fat throat 
Sailapitha Himangapitha Giripitha 
Uma Devi VajreSvari Devi|Purnadari Devi 
Astadrukata Komala Kalali 
Yogini Yogini Yogini 
Pakha- 
pakeSvara Yogesvara SatyajinveSvara 
Mahadeva Mahadeva Mahadeva 
Navagraha (9 host of Satyas 
planetary dei-~ 7 oceans (Satyagana) 
ties) 7 


Vee, 


pearl, diamond | 


tapas offerings and tapas 
tapas 
ParameSvarl TSvari ParameSvari 


be pleased from|may your head- |to give libera- 
causing pain & |waters be pure |tion those in 


pleasure to all true religion 


SS, Pp SS, D $s; B 
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TABLE 1 (ctd.) 


45 46 47 









































Mahindrapura Vamanapura Hiranyapura 
marrow right foot left foot 
Mahendrapitha Vamanapitha Hiranyapitha 
= PP 
_ KameSvarl1 NavaratneSvari 
Indraksi Devi Devi Devi 
Ordhva gamini |Bhurunda Purendra 
Yogini Yogini Yogini 
TareSvara Vedante&Svara NaradeSvara 
Mahadeva Mahadeva Mahadeva 
= a lotuses and Mahasarasvati 
Mahalaksmi other flowers Devi 
—e ee ene | ee ee 
purification puja with recitation of 
wealth off. w/|fragrant flower|Slokas & 1,000 
puja & tapas offerings names 
ParameSvari TSvari ParameSvari 
able to fill be pure & be be the sound of 
souls of doers placed on heads|all songs in 
of puja to you of gods mortal realm 
& vamana in 
Kartika ss, m ss, x 
j|_ ss; Dp 


tle * 
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TABLE 1 (ctd.) 


48 49 50 
Mahalaksmipura Atristhana Chayachatra 


uterus backbone rest of body 


eae oe cee 


Mahalaksmi Atristhana Chayachatra 
pitha ~° pitha pitha 


SS ee 
Tripurasundari| ChatreSvari 
~- - -_ r 
Kamalaksi Devi Devi Devi 
Digamvara GaganeSvari |Suskodarimaya 


Yogini Yogini Yogini 





TrikuteSvara BhairaveSvara PigSaceSvara 





Mahadeva Mahadeva Mahadeva 
Jalandhara & Megharaja host of 8 
8 Siddhas (cloud king) Bhairavas 
human puja with vari- 
yoga & tapas paja ous feast 
offerings 
ParameSvari ParameSvari ParameSvari 


to acquire the ;be the home ofjbe the leaders 
8 siddhis the gods of 8 Matrkas 
(realisations} 


SS, Pp SS, a ss, Pp 
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(The original text continues] 

Then, with the falling of SatI Devi's drops of blood, 
the remaining bits of her flesh, and the jewelry which was 
on her body, a total number of 75 million pitha appeared 
on the earth (Prthivimandala) . In all these places the 330 
million gods, Yaksas, Gandharvas, Kinnaras, Daityas, 
Danavas, Astavasus, 12 RAdityas, Narada, and hosts of 
Devagurus including Brhaspati all did the various correct 
appropriate pujas which were suited to them. At that time 
Sri ParameSvari was contented, and she bestowed various 
appropriate boons to all the devotees. 

Therefore, in this world, whatever person visits 
(takes darSana) of these pitha, that person will have all 
his/her sin eliminated, and attain liberation. If one is 
unable to visit all the pitha, one should go visit at least 
one of them. If one is unable to do even this, then one 
should just recite the names of them, or listen to this 
story. Even this will bring great merit. Anyone who can't 
do any of these three possibilities, will live a life 
without meaning. Thus spoke Brahma. Here ends the story 


about the pithas. 


NOTES - VISRAMA 8 
iF Each of the 50 pitha have been described in this 
section. However, the author of this edition had 
originally drawn a chart for this section, similar to the 
one given here. Unfortunately, the publishers were 
unwilling to make a block of his chart to print it, and he 
had to rewrite the information in the chart in prose. He 
also left out some of the more valuable information 
included on the chart. Because a chart is more useful for 
comparisons with other works dealing with the pitha I 
decided to reconvert his prose adaptation into a chart. An 
example of the description of the first pitha is given 
here. It represents the structure of the description used 


for each of the 50 pitha. 
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VISRAMA NINE 


Section 37: Sri Mahadeva's penis falls off and radiates a 
flame. Sri Narayana uses his powers to pacify it. 

Then one day Sri Mahadeva regained his mental 
strength. When he looked around, and didn't see Sati 
Devi's dead body, he decided to go north, on the 
Uttarapatha,+ and left. 

Then one day, while he was in the town of Brahmapura, 
located in the land of Karnataka, one hundred rsis went 
for a ritual bath in the sacred river. The one hundred 
brahmani wives of the rsis, thinking that they should do 
something religious, alii got together to discuss the mat- 
ter. As they were gathered together, they saw Sri Mahadeva 
coming down the road, and said: "QO friends! Look, look, 
see over there? That man is Sri Mahadeva. Without Sati 
Devi he has gone mad, and he walks about naked! Let's 
follow him and watch where he goes." Thus, all the 
brahmanis followed close behind him. 

Meanwhile, the rsis went to the river, took their 
bath, and performed all the daily rituals of sandhya and 
tarpana. But when they returned to their homes, and not a 
single brahmani was there, they were shocked. Wondering 


where the women had gone, they thought: “Perhaps they met 
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and followed Mahadeva. Let's check both roads." They 
decided to split up into two groups and to search the road 
in both directions. Then, blocking Sri Mahadeva on the 
road, they said: "QO Mahadeva! Why have you kept our 
wives behind you, and asked them to follow you like that?" 

Hearing them say this, he lcoked behind him; and, 
seeing one hundred brahmanis, he replied: "oO Rsis! I 


didn't invite them to come with me. I saw them only just 


now." Hearing this, the rsis got angry, and cursed him 


saying, "Hey, Mahadeva, may your penis fall off." 

When they said this, his penis fell off and became a 
jyotilinga (flaming penis), which grew larger and larger so 
that it was covering the whole world, and was about to 
reduce everything to ashes. At that moment, the gods 
became worried, wondering: "What's going to happen?" When 
they went to see, they saw that Mahadeva's penis had fallen 
off, and had a huge flame coming out of it. They were 
frightened and went to see Sri Brahma and Sri Visnu, ‘say- 
ing: "O Brahma, 0 Visnu! In order to reduce the flame of 
this jyotilinga we must find where it begins and ends. As 
soon as this is accomplished, the jyotilinga penis will get 
small again, and the flame will be reduced. Except for you 
two, there is no one capable of performing this task." 

Then, Brahma said: "I'll go up.", and went up. 


Visnu said, “I'll go down.", and went down. Visnu went 
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down, but unable to find the bottom or top, he returned 


_ very embarrassed. Brahma went up, and was also unable to 


find the top or bottom. [Embarrassed to return] he thought: 
"If I return like this, all the gods will be discouraged, 
so I should make up a story." Then, he saw a wish~-granting 
cow and a ketuki flower; and, going over to them, he taught 
them what to say [to corroborate his story] and returned, 
bringing them down with him. Then Visnu said: "0 Gods, I 
couldn't find the top or bottom of the jyotilinga, so I 
came back." Then Brahma said: I found the top of the 
jyotilinga, and I have offered the milk of a wish-granting 
cow and a ketuki flower. If you don't believe me, ask these 
two and see for yourselves!" 

When the gods heard this, they asked them. The cow 
nodded its head indicating a ‘yes', but shook its tail, 
indicating ‘no’. The ketuki flower nodded forward and 
looked down, indicating ‘yes’. Just as all the gods were 
beginning to believe this, a sky-borne arrow came to them 
saying: “Hey, you gods, Brahma is telling a lie! From now 
on there will be no images of Brahma anywhere except in 
Karmakanda, and he must not be worshipped. Since the cow 
said ‘yes' with its mouth, the upper half of its body and 
its mouth shall be forever impure. Since it wagged its 
tail 'no', the lower half of its body and the cow's milk, 


urine, and dung will be the purest of all things. Since 
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the ketuki flower nodded 'yes', it shall be impure as an 
offering he Siva." Thus, these three were cursed. 
Hearing what the sky-borne arrow had said, and not knowing 
what to say, Brahma was very embarrassed, and sat there 
Silently. 

Then Sri Visnu said, "“O Brahma! With your blessing, I 
will reduce the halo [flame] of this jyotilinga and make it 
get small again. So don't worry!" Then, he embraced the 
linga with his power. At that moment the brightness faded, 
and the penis became small. Seeing this, the gods thanked 
him saying: "Thanks, thanks, to Sri Narayana"; and, bidding 


farewell, they returned, each to his own abode. 


Section 38: Sri Mahadeva assumed his 'Gurumurti' form, at 


which time the demon Tarakasura enjoyed ruling in heaven. 


Then Sri Mahadeva emerged from the jyotilinga, tho- 
roughly enraged, and told the rsis: "You stupid brahmans! 
From now on I curse you to have impure’ speech! You 
filthy-minded ones! You cursed me without any reason. 
Therefore I curse you all to be low caste VaiSyas." 

After cursing them, he went on the north-bound road; 
and, closing off all his senses -- lust, anger, greed, 


delusion, illusion, etc.-- he squinted with his third eye, 
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and assumed his 'Gurumurti' form. Thus, undergoing great 
austerities, and hardships, he began to do the japa and 
dhyana and tapas in the name of Parabrahma. 

Then one day, the son of KaSyapa Rsi, Tarakasura 
Daitya, went to the river Dugdhaprabha Gandaki, and made 
all kinds of meritorious religious offerings. He then 
proceeded to the headwaters of this river on the peak of 
Dhatugiri Himalaya to perform tapas austerities in honor of 
Sri Brahma. Then Sri Brahma was so happy that he appeared 
to that demon and said: "O devotee, Tarakasura! I am very 
contented to see your tapas. Ask for whatever wish you 
want." MTarakasura replied: "O Brahma! I ask that any and 
all beings which were created by you not be able to kill 
me." Hearing what the demon had asked, Brahma said: "Let 
it be so," and granted his wish. 

As soon as the other demons (daityas) heard the news, 
they rushed up to the Himalaya, and held a coronation 
ceremony whereby they made Tarakasura the king of the 
demons. Then this demon king said: "Now we must take 
power!" 

He gathered together all the demons. With each of 
them bearing his weapon, they rushed off to Amaravati, in 
heaven. When Indra, the king of the gods saw them 
approaching, he quickly gathered together all the gods, 


and went to war against the demons. A frightening battle 
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began between the gods and demons. As both sides fought 
non-stop, with various weapons, Sri Surya (The Sun) became 
furious at the sight of the deaths of the gods. He went 
out in front, and emitted a brilliant halo of light, which 
caused countless numbers of demons to be burned to ashes, 
and brought about their defeat. 

Then Tarakasura sought refuge with his teacher, 
Sukracarya. Sukracarya took barley, sesame, grass, and 
water, recited the death-destroying mantra, and brought 
those demons back to life. When the gods saw this, they 
thought they wouldn't be able to win; so they sought refuge 
with their teacher, Brhaspati. He told them: "O king of 
the gods! Since our father, Brahma gave this Tarakasura a 
boon, you won't be able to kill him. Abandon your fight 
now, and go seek refuge with Sri Mahddeva." Heeding the 
advice of this teacher, Indra and all the gods left 
Amaravati, went north, and paid homage to Sri Mahadeva. 

When he saw all the gods run away, the king of the 
demons, Tarakasura, entered the kingdom of Amaravati and 


enjoyed reigning as the king of heaven. 
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Section 39: The birth of Sri Bhavani on Himalaya Mountain. 


Then Sati Devi, became a breath of life; and, because 
the king, Himalaya Raja, had practiced severe austerities, 
she went to the womb of (his wife] the queen, Menaka Rani, 
[to be reborn]. One month passed, then two, then four, and 
Himalaya Raja was very happy. At the time of the fifth 
month, he fed the queen a feast of paficamrta. Then seven 
and eight months passed. Upon the arrival of the ninth 
month, all kinds of breads and honey were prepared and fed 
to her, and she was dressed in all kinds of jewelry and 
clothing. All the inhabitants of the kingdom came and 
brought breads, milk, butter, pounded rice, and other foods 
to feed her. Meanwhile, the queen had reached full term. 
She grew very lazy, and grew so large that she was unable 
to put on her clothes. She began to feel thirsty, and, 
lying on the floor, she was fed warm milk preparations. 
When it was time for her to give birth, the queen was in 
the room crying. All the people were notified, and they 
each recited prayers on her behalf, saying: "O Durga 
Bhavani! The pain you have caused the childbearer is enough 
(gata) !" The king prayed saying, "QO ParameSvari, O 
MaheSvara, please hurry and make my wife give birth.” 

Then, on the eighth day of the bright fortnight of 
the month of caitra, Sri Jagadamba Bhavani, Mahamaya came, 


and took form in an earthly emanation body (pradurbhava). 
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Meanwhile, the sun stood still, and the wind remained 
silent. As soon as this happened, the hosts of gods, in 
honor of the birth of Sri Bhavani, played instrumental 
music. Also Brahma, with his four faces, recited the Four 
Vedas. Visnu joined his four hands in offering obeisance 
and reciting praises. The Gandharvas sang songs and played 
musical instruments, while the Apsarases danced dances 
(pyakhana hulava), and the gods showered lotus flowers 
{from above]. Then the sun moved on at his own pace and 


Slowly the wind blew a nice breeze.~ 


Section 40: Because of King Himalaya and Queen Menaka, 
Bhavani reveals her highest true form as viSvavirata. 

When Queen Menaka regained consciousness and was able 
to see, she saw that a bright light, like that of the full 
moon, shone in the room, as if lit by lamps. Then, seeing 
her three-eyed daughter radiating a brilliant halo of 
light, she was filled with joy and amazement. The women 
who were together with her in the room were also amazed, 
and sent word to the king. The king was also filled with 
dumbfounded joy. Taking courage, he brought out all kinds 
of riches and held an almsgiving, whereby he gave alms to 


the brahmans and bhiksus, and performed the lineage rituals 
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along with the gift of a cow, gift of a horse, gift of 
land, gift of an elephant, gift of gold, gift of gems, etc. 
Meanwhile, all the women were in the room looking at’ the 
face with three eyes; and, feeling great pity, they 
discussed how they might destroy the child. 

When King Himalaya saw that his daughter had a third 
eye, he said: "O ISvara, SadaSiva! Having given us such a 
shock, what kind of girl have you given me? To speak of 
her body, it is very beautful, like gold, and desirable in 
every way, sO much so, that we can't see enough of her! 
Why then is she made imperfect by the presence of a_ third 
eye?" 

When he said this, because Sri Sri Sri Mahamaya had 
taken her avatara emanation, she assumed her form as 
TSvari, with four hands wielding a noose, an elephant goad, 
a wheel, anda lotus, radiating a brilliant halo, and, in 
her beautiful form, smiling impishly. Thus she revealed 
herseif only to the king and queen. When Parvata Raja saw 
the true form of Mahamaya, he was very pleased, and 
thought: "This is no ordinary girl. Surely she must be 
Mahamaya TSvari herself." Joining his hands in praise he 
asked: "O ParameSvari! Who are you? Why have you chosen 
to make your appearance as my daughter? Please take pity 
on a fool such as me, show your compassion, and explain 


everything to me." 
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Then, hearing this, Sri Tévart Mahamaya replied: "O 
Father! Listen! The one who enlightens the whole of 
existence, who penetrates into the hearts of all living 
beings, awakening the supreme soul, and who is the supreme 
creation, is me. In your previous birth, you two practiced 
severe austerities in my name; and I was pleased by this, 
so I gave you a boon, Thinking to fulfill your wishes, I 
came here to be bern.” When he heard this, King Himalaya 
was very happy, and he recited various praises to Sri Sri 
Sri Mahamaya. 

TSvari was pleased by this, and said: "O Father! 
Please ask for whatever you want." Parvata Raja replied, "O 
Tévari! May I always keep your name everpresent in my 
heart as the object of my devotion, and may you be pleased 
by this. O TSvari! Whoever even recites or remembers your 
name, may they be freed from the worst sins, and attain 
enlightenment. At the lotus feet of this giver of 
salvation, the one who calls me father, may millions and 
millions of namaskaras be offered. O Jagatajanani! In 
this existence, how do beings cross over the ocean of 
ignorance? Thanks to you, I am in luck! Since you are our 
daughter, may we get the chance just once to have audience 
with your highest, most secret form? If we are to be 
blessed with this auspisciousness, please show compassion 


and fulfill this, our desire." 
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Hearing the prayers of King Himalaya, Sri Sri Sri 
AdiSakti Mahamaya was very pleased, and said: "“O devotee 
Himalaya! May you always be capable of devoting yourself 
to me. O honorable one! To eliminate and brighten the 
darkness of ignorance, with the light of wisdom, you must 
first cleanse your mind, and show devotion to me. To 
cleanse your mind, you must first honor the river (ganga) 
by taking a ritual bath daily, listening to the teachings 
of the wise, and then performing your daily lineage rituals 
and duties. Offer the fruits of all your actions to me. 
With faithful devotion, do recitation and meditation (japa 
dhyana). The devotee who does this will certainly attain 
knowledge. This knowledgable devotee will thus be united 
with me; he shall henceforth be freed from death and re- 
birth, and thus attain enlightenment. 

"QO Parvata Raja! If you want to see my secret form, 
you won't see it with your normal vision. Thus I will give 
you the power of celestial vision, (divya drsti)." Thus, 
she empowered them with the knowledge (brahamajfiana) and 
celestial vision, and revealed her most secret form to 
them. She was the true witness of sin and merit in the 
hearts of all living beings. With a thousand heads and a 
thousand hands, she held all kinds of weapons. She had 
three eyes, which were the moon, the sun, and fire. She 


radiated a halo of light, equal in brightness to that of a 


243 


million suns. Adorned with all kinds of ornaments, as the 
ruler of existence she reigned ona golden lion throne, 
surrounded by the host of meditating Yoginis. Thus, in her 
ViSvamirti form, she revealed herself to both King Himalaya 
and Queen Menaka. 

When the king and queen beheld this Jagadamba Virata 
form, they were very happy, and shed tears of joy as they 
did full prostrations. As they touched their heads to the 
ground, they saw Mahamaya in her most secret form (parama 
guhyamurti) as ViSvaviratasvarUpa; and, being very scared, 
they were tou shy to look up, and remained speechless with 
their eyes closed tight. Seeing that her mother and father 
were frightened, she quickly abandoned that Virata form, 
and resumed her four-armed form as before, smiling 
impishly, and saying, "O Father! Listen to what I say. 
Before this I was the daughter of Daksaprajapati, and I had 
taken Sri Mahadeva as my husband. At that time Daksa 
insulted my husband terribly; and, unable to bear that, I 
abandoned that life. In order to get Mahadeva as my 
husband, I decided to be reborn here as your daughter. 
Thus, when you have raised me properly, you must give me to 
Sri Mahadeva." 

With that, she immediately resumed her form as a 


newborn baby, hydumoca, playing on the lap of Queen Menaka. 
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NOTES - VISRAMA 9 

1 The Uttarapantha is the ancient Indian northern trade 
route which crosses the northern Gangetic plain linking the 
Near East with the Mithila region and northeast India. The 
route extends into Nepal, and also is linked to the 
Daksinapatha, southern trade route which extends to Sanchi 
and points south (Slusser 1982: V1-6, and V2-Map 1). 

2 Vayuna mandagati yanawa suvasa wayekawa cwanam = The 
wind blew slowly blowing a nice breeze (G. Vajracarya 


n.d.). 
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VISRAMA TEN 


Section 41: Sri Mahadeva gets acquainted 
with King Himalaya. 

Then, all the people of the kingdom went before King 
Himalaya, and said: "O King! That child's third eye is 
very inauspicious, so you mustn't keep such and ill-boding 
child in your home. You must get rid of her." When he 
heard this, Himalaya was covered by the illusory powers of 
TSvari, and forgetting everything that Sri Sri Sri Mahamaya 
had said, he and his wife got very depressed. The king 
placed the girl in a copper trunk, and began making prepa- 
rations to throw her in the river. When the queen saw 
this, she was unable to control herself, and she fell on 
the ground in a state of confused depression, saying: "I 
don't care if everyone says she is inauspicious or ominous, 
it's fine with me. O husband! Where are you about to take 
my dearest daughter? Oh! Oh! I'm going to fall from this 
mountain and abandon my own life! I'll carry the rocks of 
this very mountain on my head, and take my own life! What- 
ever river you throw her into, you can be sure that I too 
will be swept away in that river!" Thus she complained 
bitterly in a depressed state. 


Seeing his own queen crying and depressed, and then 
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looking at the bright face of his daughter, tears fell from 
his eyes; and, unable to say a word, he carried the round 
copper trunk with Bhavani inside on his hip, and went out 
to go to the river.? 

Meanwhile, on the north-bound road from Kailasa, Sri 
Mahadeva suddenly remembered the words of Sati Devi; and, 
with his powers of meditation and celestial vision, he was 
able to see that she had taken her birth from Queen Menaka, 
and that, because she had three eyes, they considered this 
to be inauspicious, and were about to throw her in the 
river. He thought, "It can't be!" Ina flash, he rushed 
off to the abode of King Himalaya, and finding the king, he 
said: "O King! Wait, wait! What do you have in that round 
copper trunk? Show me just once." Seeing the Guru form of 
Sri Mahadeva he replied: "QO Gaosainju! This is a little 
girl. Because she had three eyes, all the people told me 
she was too inauspicious to keep at home, and that I should 
get rid of her. So I have brought her here to throw her in 
the river. Here, see for yourself." He opened the lid of 
the copper trunk and showed him the child. 

As soon as Mahadeva saw his Sakti, he thought, "Now 
my life is saved!" Then he told the king: "Are you saying 
that you'll throw away such a beautiful baby daughter to 
float in thousands of rivers? If you really intend to do 


this, leave her with me. I'll make someone to feed her 
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milk. Give her to me. I'll give you a blessing before you 
go! I can beg alms for her and feed her. As soon as she 
grows up, I1'11 make sure she is married to a good husband. 
Or, if you ever decide you want her back, I can bring her 
back to you. But you mustn't throw her in the river!" 
Hearing this, the king said, "O Brahmacari! You are 
celibate. Even if you want her, it is absolutely 
unthinkable and out of the question.” Mahadeva replied, "“O 
Himalaya! This girl is my life~breath, my wealth, and 
everything to me. On account of her, I even drank poison, 
and I've been mentally incapacitated for a long time. Now 
my life-breath has finally got an address [thegana]. O 
King! I'11 tell you something, so listen. You've probably 
heard the name, ‘Five-face' or maybe, 'Cremation-ground-~ 
dweller'. Well, those are my names. The name of that girl 
you have in that copper trunk is ‘AdyaSakti of the letter 
"Om" in true formn'. Do you know that every day you should 
worship and offer japapuspa (flowers; and bel leaves to 
this girl? And listen to this! My name is Siva, and this 
girl's name is Siva. You are lucky to have a daughter of 
such supreme qualities sitting in your own lap! QO King! 
I have made her known to you." 

Suddenly the king remembered his earlier encounter 
with Mahamaya Bhavani, and he remembered all the things she 


had said. He was very nappy; and, joining his hands in 
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praise, he went before Mahadeva and asked: "O ISvara! I am 
so ignorant, but please be content and show your true form 
to me." Sri Mahadeva immediately abandoned his celibate 
form, and revealed his Siva form to the king. The king was 
so happy that he began worshiping and praising him with 
sincere heart-felt devotion. He then recited the 
following verse. 

Parvata Raja's Praises in honor of Sri Mahadeva 

TSvara and Parabrahma are you, MaheSvara. 

Protector of the unprotected, viSvanatha, and the 

naked one are you, Prabhu. 

Five-face, Mahakala, Pinaki, Candragekhara, 

Creation, Maintainance, Protector of animals, and 

Destruction are you, Jadadiévara. 

The maker of bulls as vehicles and other things 

is you. 

The one who drank Ka lakuta poison and became 

known as ‘Blue Throat' is you. 

The one who emits the sound of the Ganga from his 

top knot of hair is you. 

He who wears ornaments that make the hissing 

sounds, "Phuhu Phuhu!”, is you. 

He who carries a trident in his left hand is you. 

He who plays a damaru in his right hand is you. 


The essence of the soul in the lives of all 
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creatures is you. 

The one who made Daksa lose his pride, and gave 
him salvation, is you. 

At your feet, Maharudra, Kalatma, may I stay 
always, offering thousands of praises! 

After hearing this, Sri Mahadeva was very happy, and 
said: "“O Parvataraja! Take this child, Mahamaya, back home 
with you, raise her well, and, as soon as it is appro- 
priate, give her to me." Having said this, he disappeared 


from there and went to the north. 


Section 42: The Great Celebration of SrI Bhavani's Rites 
of Passage and her Education. 

King Himalaya returned home with Bhavani in his arms. 
He entered the room where Queen Menaka was; and, after 
placing the child in her lap, he related the whole story of 
what had happened. The queen was then covered by an illu- 
sion of simple-mindedness, and tears fell from her eyes, as 
she felt affection for MKAdiSakti Bhavani as her own 
daughter, and nursed her at her breast. 

Gazing at the face of their daughter, they were 
filled with happiness, thinking: "See, see, millions of 
yogis undergo the most severe austerities, and still are 
unable to see her. But she, Trailokya ISvari, has come to 


us showing her compassion, in the form of our own daughter. 


250 


Thus, she has completely fulfilled our lives. Thanks, 
thanks to her, we are so lucky!" From then on, they kept 
and raised the girl Bhavani with affection. 

Five days passed, and on the sixth day all the neces- 
sary supplies were brought there, so that the Sastika Devi 
Puja could be held.? After offering wealth and gifts to 
the brahmans, they held a feast. On the eighth day, all 
the neighboring children were brought in, and various kinds 
of fruits were distributed to them. 4 Then on the tenth 
day, according to their own custom, the purification 
ceremony and other necessary rites were performed. After 
having the necessary rites performed, they had the purohits 
and brahmans do the recitations, and naming rites. At 
that time the brahmans said: "Q Parvataraja! Since you 
are Parvataraja, this child shall be known in the three 
worlds as 'Parvati'. Thanks, thanks! You are very lucky! 
This child will be a great devotee of Sri Mahadeva. She 
will also get Sri Mahadeva as her own husband. Thus, 
Parvati will become the queen of the fourteen planes of 
existence. She will also defeat millions and millions of 
demons." 

After hearing about all these auspicious predictions, 
Parvataraja was very pleased, and he offered gold monetary 
offerings, and a feast to the gurus, purohitas, astrologers 


brahmans, and religious mendicants. They ate lavishly, and 
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after giving their blessings and bidding farewell to 
Parvataraja, they returned each to his own abode. 

Then, Sri Parvati grew up, and filled out like the 
waxing moon. Gradually she learned how to play a little 
(bhatibhata). She gathered all her own friends together, 
and went out to play all kinds of games. At that time, the 
host of Yoginis, in their service to Gauri Parvati, took 
various avatara emanations, as: Kalindi, Kamala, 
Krsnapriya, Katyayani, Jayavati, Jamuna, Jayanti, 
Suradhvani, Uma, Dhuma, Brnda, Satyabhama, and Arundhati. 
In this way they came as friends to serve and play with 
Parvati. 

She played like this until she reached the age of 
five. Then she was sent to Guru VaSista Rsi's Place for 
her studies and education. He taught her all about being a 
householder and a woman. He also explained to her about 
how to serve her husband correctly. He instructed her in 
the ways of being an auspicious homemaker, and in other 
women's knowledge (striSiksa); and he also gave her in- 
struction in the various Sastras, as well as other fields 
of study. 

With the knowledge given to her by Guru VaSista kept 
foremost in her mind, she became knowledgeable in all 
subjects. After serving her teacher, she offered him 


gurudaksina (the teacher's monetary offering); and, bidding 
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farewell, she returned to her parents' home. Being $ilavati 
(of virtuous conduct), she was very contented, and made her 


parents very happy. 


Section 43: Parvataraja takes daréana of Siva 


Then Sri Mahadeva remembered Sati Devi again. 
Thinking he would just go and see her once, he assumed a 
disguise as a transient, celibate ascetic. Hoping to play 
a trick on them, he untied his top knet of hair and 
spread it out completely; and taking a very old and feeble 
form, he went to the main gate of the royal residence, 
saying: "Siva, Siva, Siva, Siva." With his trident in 
hand, and wearing a tiger skin, he sat outside the gate, 
smiling and grinning, and began to talk about all kinds of 
things. 

When they saw this, Parvati's friends said: "See, 
see! Why has that crippled old yogi come here?" Parvati 
told them: "O friends! If you aren't afraid, let's go up 
to him and ask, 'Why did you come here? Do you Know any 
songs? Can you make water come out of your top knot?' Then 
we'll pull his top knot and run back here!" 

Hearing Parvati giving these instructions to her 
friends, Mahadeva smiled impishly, and pretended as though 


he hadn't heard anything. Then the children came up to him 
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and said, “Hey, old yogi! Why did you come here? Do you 
know any songs? Sing us a song! Do a dance! Why don't 
you show us how you blow that ngeku trumpet (a traditional 
Newari musical instrument)?" Pulling his top knot, they 
asked, "Can you make water come out of your top knot?" 

Just as they had asked, the disguised form of 
Mahadeva sang songs, danced, and made water come out of 
his top knot as he smiled happily. Then all the women and 
children of that kingdom came to watch, and were filled 
with curiosity at the sight of this strange appearance. 

When Queen Menaka saw that a yogi had come to 
beg, she put some rice on a beautiful plate and offered it 
to the sanvasi saying, "Take these alms!" But when the 
disguised form of Mahadeva heard his own mother-in-law say 
this, he felt very shy, stopped singing, and looked down. 
He said, "O Fortunate one! What are these riches and alms 
you have brought to give me? I haven't come to beg for 
rice or money. I have come to beg for something that isn't 
even in the three worlds." When Menaka heard this’ she 
asked, "O Yogi! If you haven't come to beg for alms, then 
why are you standing here begging at the front door like 
this?" He replied: "O Fortunate one, I'11 tell you my 
problem. Once I had the most beautiful wife. One day she 
told me, ‘I'm going to make a short visit to see my 


father's sacrifice, and I'll be right back.' So she went 
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to her parents' home. While she was there those people in 
that house abused her somehow. Because of this terrible 
abuse, she took her own life, and left me abandoned. Due 
to this grief, I was unable to remain of sound mind, and I 
became a wanderer. Because I was deprived of half my body 
(ie. Sati Devi), I've withered away. The reason I've come 
is to beg for someone who will eliminate this pain of 
mine." 

When the women and children heard this they giggled 
and bashfully covered their mouths with their shawls. One 
or two said, "Just because your wife died, did you have to 
make yourself old and skinny? Asking only alms from every- 
one, and not getting married to anyone, why have you re- 
mained silent until now?" When he heard their teasing 
(hisyana), the diguised one said, "What you all have said 
is true; but what can I do? My whiskers have all turned 
white, and I am so old that no one has given me a girl." 

Then Queen Menaka said, "O Yogi! Keep hoping that 
some yogi will give his daughter to you someday." Then 
Mahadeva said, "O Queen, Generous one! I have one thing 
to ask, and please tell me the answer. Whose daughter is 
this girl named Gauri, who lives in this village? Tell me 
the truth!" 

When she heard this, the queen said: "QO Yogi! She 


is my daughter. That child has been promised for marriage 
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to Sri Mahadeva. Why do you ask?" Mahadeva, in his 
Giguise, replied, "QO Fortunate one. Listen to this! 
Look, look! Your eyes have deceived you! The handout 
which I have come to beg for, is this very girl." When he 
told her this, the queen grew furious, and said: "Even if 
my daughter was going to be a 'nobody' in the three worlds, 
you'd be trying to get me to call you, an old man, my ‘son- 
in-law'!" 

Then Mahadeva said: "See. see! Queen Menaka just 
called me her son-in-law, with her own mouth! QO Generous 
one! Fortunate one, no matter what you say about this 
girl, I'm not leaving. You called me ‘son-in-law’. The 
whole village is a witness to your calling me your son-in- 
law. Jaya Govinda! Jaya Govinda!" With that, he threw his 
water pot and trident down on the ground, and spreading out 
his tiger skin he fervently began to sing praises and 
devotional hymns to Bhavani. 

Seeing the yogi creating such a disturbance in her 
home, the queen said, “See, see! Taking advantage of the 
time when the king went to the river for his ritual bath, 
this Yogi has suddenly appeared out of nowhere and created 
this commotion. Ruick! Go to the king, tell him what's 
going on, and bring him back here!" As soon as she said 
this, the servants ran as fast as they could and told the 


king the news. As soon as he heard the news, he returned 
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without delay. 

When Parvataraja returned to his quarters, he went to 
the place where the sanyasi was, and saw a very beautiful 
form of Mahadeva with three eyes. But then he was covered 
by human illusion, and getting very angry, he _ said: 
"What's all this commotion about! You ill-bred stupid 
Yogi! Where did you throw away your manners? Being so 
thoughtless, without anyone inviting you in, how could you 
just come into this room? Hey, you stupid! Just who do 
you think is entertained by your singing and dancing?" 

Hearing this offensive language, Mahadeva said: "O 
Father-in-law! Calm yourself and listen to what I have to 
say. I came here as your son-in-law to marry your daughter 
named Gauri." As soon as he said this, the king got twice 
as angry as before; and, trembling with rage, as if strick- 
en with malaria fever, he said: "See, see, this Kapalika 
Yogi wants to marry my daughter and become known as my 
son-in-law! What foul language he speaks! Beat him as 
much as possible and break his limbs! Then I'll talk to 


yn Hearing this spiteful language, Mahadeva replied 


him 
angrily: "QO King! When ascetics and mendicants, or anyone 
comes begging, it isn't right that you should be filled 
with such anger. If you won't give your daughter, isn't it 


enough for you to just send me away with a handful of rice? 


But alas, you had to speak harsh words to me. I won't stand 
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for it! So, King, I don't want any other handouts! If you 
are at all generous, then give me your girl, Gauriratna!” 

When the king heard this he grew even more angry and 
replied: "Hey, Yogi! Do you think you can just come into 
my house and do anything you please? If you're going, take 
your tiger skin, your trident, and your bag, and get out 
now!" But Mahadeva just smiled impishly and _ said: "oO 
Parvataraja! Listen! Take this bag, this trident, and 
this tiger skin. They're yours! I don't need them! Why 
did you call me 'son-in~law'? Because of that, you should 
be placing your daughter Gauri in my lap." 

Then the king prayed to the 'real' Mahadeva, say- 
ings: "O Siva! Today I have had some problems. Because 
I've been arguing with this sanyasi, I've had to postpone 
my ritual bath and my daily worship of you. Now I'm going 
to have to lock him up in this room." Thinking this, he 
then locked the yogi in the room, and returned to the river 
to take his ritual bath. 

When Parvataraja had finished his ritual bath and 
performed the daily pujas, he made a Siva lingam out of 
sand, and performed the Sixteen-offerings Puja. Then he 
offered a flower garland, some bel leaves, and other offer- 
ings which he had prepared himself. After doing the reci- 
tations and prayers, he returned to his own home. 


When he looked at the yogi whom he had locked in 
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the room, he noticed that all the things which he had 
offered to the Siva lingam at the river now lay in front of 
the yogi, and even the flower garland was around his neck. 
The king was shocked and said: "O old Yogi! Who garlanded 
you with that flower garland? Who offered those fruits, 
breads, and sweets to you? Tell me the truth!" The 
sanyasi replied: "No one but my devotee would give me such 
things." The king grew more curious, and said: "O Yogi! 
You are a begging yogi! Who would ever show devotion to 
you, and offer you food like this?" Then Mahadeva. said: 
"OQ Parvataraja! Don't you know who I am? For no reason at 
all, didn't you just insult me, lock me in this room, and 
then go to the river to do puja? At the river, didn't you 
make an image of me and do a puja, whereby you offered this 


flower garland and these other offerings? Why does this 


puja, which you just did, surprise you?" The king 
replied: "But I did puja to Sri Mahadeva, not you!" 
Then Mahadeva thought, "Now I think I can tell him!" He 
spoke to the king saying: "Hey, you stupid king! Isn't 


that one at the river, to whom you did puja, me? Look! If 
you don't believe me, see for yourself!" With that, he 
assumed the form of a sand lingam, and appeared exactly as 
he had to the king on the bank of the river for worship. 
Then the king said: "0 ParameSvara! Please forgive 


the faults of such a stupid fool as me! Not recognising 
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I locked you in this room. Now because of this, what 


will happen to me? O SaSigSekhara! I will certainly give 


you that which you have requested, my daughter Gauri! On 


the 


you. 


very day of her birth, my daughter Uma was given to 


Now you can take my daughter Parvati to Kailasa. 6) 


Jagadisvarai May there be millions of praises at your 


feet! 


O Lord of the three worlds! Please bestow your 


generosity; and, being satisfied with a fool such as me, 


protect me always." Expressing these heartfelt appologies, 


he recited the following praises: 


Himalaya Parvataraja's praise of Sri Mahadeva 
O Parabrahma! lLokeSa! Lokanatha! MaheSvara! 
May you always remain the lord of my soul, 
Of my knowledge and foolishness, in my dreams 
and my daydreams. 
Make me able to recite your name always! 
You are the one who is invincible to the thousand 
headed Sesa serpent and the 330 million gods. 
He who is unattainable even by the yogis 
practicing yoga, is you. 
Please forgive the sins of a fool like me, Lord! 
The one who uplifts the downtrodden, of 
compassionate form, who is naked, I bow to you. 
I bow to the one who eliminates the cycle of death and 


rebirth, at the feet of Mrtyufijaya, Pinaki. 
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When Mahadeva heard these praises, he revealed his 
true form to the king and said: "OQ Parvataraja! It has 
been a long time since I've been with my Sakti . Now that 
you have truly given me your daughter Gauri, I am _ very 
happy. Now that you have praised me thus, I have no 
doubts about you. As soon as the time is right, I wiil 
come to take my Sakti, Mahamaya. At that time you should 
put your daughter Gauri together with me and do puja to 
GauriSankara!" Having said this, he bid farewell to 


Parvataraja, disappeared, and returned to Kailasa. 
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NOTES ~ VISRAMA 10 


1 Byakuna cyanawa = to carry on the hip (G. Vajracarya 
n.d.). 

2 You are lucky is implied here (G. Vajracarya n.d.). 
3 Sastika Devi Puja is ritual held on the sixth day 


after birth. 

4 The custom of distributing fruits to neighbor 
children is practiced among some Newar communities. 

5 Newars traditionally observe this purification on 


the fourth or sixth day. 


6 Dajuko dayawa amga bhamga yanawa lipatasa thwawa lise 
kha lhaye = [First] beat him as much as possible, breaking 
his limbs and then I'll talk to that one (G. Vajracarya 


n.d.) 


262 


VISRAMA ELEVEN 
Section 46: Sri Bhavani Parvatl's child play. 


Then one day, Annapurna Parvati suggested to her 
friends: "Hey, let's get all our friends together to play 
and make a dirt feast!" Her friend Tara said, "Gauri, you 
be the housewife, and we'll provide you with wahatever you 
need." They brought some dirt and said: "Up to this point 


we'll call this our house."+ 


They made a four-sided out- 
line. Parvati went inside this house, and the others 
brought more dirt inside and placed it in front of her, the 
housewife. Then, in order to feed them a feast, she took 
the dirt and began to cook milk rice and regular rice. 
Then she mixed dirt and grass to make all kinds of curries 
and pickles, preparing everything. For plates, they 
brought leaves. 

Then, in order to serve the feast, they prepared the 
seating arrangement, spreading out their own shawls as 
carpets, and seating everyone in a line. She placed the 
leaves in front of them, and served them the milk rice, 
urging them to begin. Then she brought the various 
curries, and pickles, and other dishes, and fed them the 


feast. At that moment, because the feast was provided by 


the hand of Sri Annapurna Bhavani, all the make-believe 
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food became real. When her friends saw this, they were 
astounded. At that time, Parvati and her friends were only 
four years old, going on five. At that time, she fed her 
friends a real tasty feast (ghdsa),* with milk rice and 
other appropriate dishes to follow, and graciously served 
them a feast to their heart's content. All the friends 
were pleased to eat the tasty feast which Parvati had 
prepared for them. After they finished, she took a stick, 
pretending it was a wash basin, and began to take that 
around for them to wash. The stick became a real wash 
basin. She made betel leaf condiments out of flowers, and 
those also became real. Finally, she ate her share of the 
feast after everyone else, and then went to sit with her 
friends to talk. After they played this game, they all 
went home. 

After playing like this for about four or eight days, 
they decided to play ‘doing puja'. One day her friends 
told her, “Hey, Parvati! Let's play Siva puja!" Then she 
asked, "Who is the god named Siva? If we do puja to him 
what will he give us? What is this Siva like? What do we 
need for doing puja to Siva? Tell me everything!" They 
replied: "O Parvati! If you want to do puja to the god of 
gods, JagadiSvara Sri Mahadeva, you will need to do puja 
with sandalwood, flowers, incense, lamps, naivedya, and 


other things which you're able to make. When you do this, 
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your wish will be fulfilled. This will happen because 
whoever sincerely shows devotion when doing puja to him 
will always have excellent boons bestowed on them. Also, 
we've heard that from doing this puja, you can get a 
husband exactly according to your own mind’s desire." Then 
Parvati asked: "O friends, what you've said is true. We 
are women. Who knows where they'll send us out to get 
married? So if I do puja to Siva, I can get a boon of my 
choice to have that Siva as my husband. Then we can cer- 
tainly be called "Uma MaheSvara." When they heard this, 
all the girls laughed and said: "See, see what Parvati 
said?" Everybody was very happy. 

Then Parvati said: "TI certainly am going to do this 
Siva puja. I'm going to my mother to get all the supplies, 
and I'll be right back. You wait here!" She went to her 
mother and said: "Mom! Mom!" When she heard her daughter 


crying out like this, Menaka thought she had come to be 


nursed, and she lovingly picked her up, put her on her lap, 


and stroked her saying: "Q daughter Bhavani! Did you 
think you could just keep playing forever? Now you're 
going to go play again without eating anything?" Parvati 
then replied: " No Mother! Today I'm not going to eat 
anything. I'm going to do play with my friends and do puja 


to Jagadig$vara Sri Mahadeva; so I came back here to get all 


the supplies. Now, aS soon as I get all the necessary 
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things, I have to go back and meet them. We can eat only 
after we finish the pija!." Then Queen Menaka_ said: "0 
daughter! Wait, you can't say that! You must eat a little 
something. You're going hungry, as if your game was a 
puja! Just let me bring you something." But Parvati 
insisted: "No Mother! I won't eat. I'm not hungry yet. 
I'm not going to listen to a word you say! I'm going right 
now, to go do the Siva puja with my friends." Taking 
sandalwood, incense, lamps, breads, fruits, and other 
offering foods, she went with her friends to the banks of 
the river. 

Parvati washed her hands and feet; and, after taking 
her ritual bath, she made a Siva lingam out of sand and 
bathed it first with river water. Then she adorned it with 
red powder, bel leaves, and a flower garland. She lit the 
lamp and incense, and offered fruits and breads. Then she 
recited various praises and verses, and bowed, as she did 
the puja. Because of her single-minded devotion and offer- 
ing of obeisance, these offerings of Sri Bhavani reached 
Sri Mahadeva who was in Kailasa. Suddenly aroused by this, 
he said: "Where did this river water, these bel leaves, 
and fruits come from?" With his curiosity arcused, he saw 
with his celestial vision that Sri Gauri Parvati was there 
in the Himalayas doing puja. When he saw this he was so 


happy that he did a dance. 
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Parvati remained at this same river all day long, 
making offerings of fruits and performing all the daily 
rituals. When night fell, she ate only leaves, and created 
various rules for how to serve Siva. Thus she carried on 
throughout the night. 

Then, it was spring, and all the trees were blossom- 
ing. Seeing this, she sat under a tree saying: "Siva 
Siva". Thus she recited the name of Sri Mahadeva. Then, 
during the hot season, the sun was so hot that the people 
didn't even come out of their homes. In this hot sun she 
sat, surrounded by fires burning in the four directions, 
with herself seated at the center. Thus she did the 
paficagni tapas, while reciting the name of Sri Mah@deva: 
"Siva Siva". During the monsoon rainy season it rained 
very hard, but she stayed there in the rain, covered her 
head with her shawl, and she continued to do the austeri- 
ties unwaveringly.? As she continued to do this rigerous 
tapas, it soon became winter. Even when her body was 
covered with snow, she kept her mind in single-minded 
concentration on Siva. When the cold weather came, it got 
very cold. Even in this freezing cold weather, with frost 
on the ground, she would bathe in the river, closing her 
eyes and smiling impishly, as she recited the name of Siva. 
Thus she performed austerities day after day. When she 


meditated, it was on Siva. If she saw with wisdom it was 
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Siva. If she said a name it was Siva. If she slept she 
murmured the name of Siva. If she dreamed, she recited the 
name of Siva in the dream. Without stopping, all day and 
all night, she meditated on Siva, and only Siva. Sne 
allowed no other thoughts or distractions into her mind. 
In this way, Sri Bhavani Parvati began to think that the 
whole of worldly existence was Siva. 

Seeing Sri Bhavani Parvati being completely oblivious to 
the entreaties of others, doing Siva puja and meditation 
every day along with the most dificult and dangerous aus- 
terities, the people began to feel this was too strange. 
They were frightened, and yet they also felt compassion for 
her. Many yogis and rsis got scared because, since they 
weren't as good as this young girl, their minds were 
disturbed (and so they were distracted from their 
meditations). 

Because of her austerities, even Sri Mahadeva's seat 
was agitated in Kailasa. When he looked with his celestial 
vision, he saw her and said: "This is because of my Sakti 
Bhavani doing tapas! Now I'll have to go appear to my 
life~breath, Parvati." He resumed his disguise as a 
celibate yogi and went to the Himalayas. 

When he arrived he gazed into the face of Sri Bhavani 
Gauri and asked: "O beautiful child, Balakumari! At such a 


young age, why do you burn fires in four directions while 


268 


doing the paficagni tapas, and practice other severe 
austerities and meditations? Seeing such a beautiful child 
as you, with such a beautiful tender body like a lotus 
petal, capable of such difficult tapas, has made all the 
rsis here very jealous. What is your problem? Tell me 
what is troubling your heart. What is your jata? What's 
your name? Whose daughter are you? Are you married or 
unmarried? Tell me the whole truth!" 

Hearing this, Parvati replied: "O strange celibate 
yogi! Listen. My name is Gauri. My father's name is 
Himalaya, and my mother's name is Menaka. O Gosain! I am 
not married!" Then the yogi was delighted and asked: "0 
beautiful child! Oho! You mean you haven't been married 
yet, and you are here alone without your mother and father? 
How long have you been here? Chi chi! Why haven't they 
Married you? I'll go right now and tell your mother and 
father that they must marry you immediately. Then you 


won't have to keep doing all these dangerous and difficult 


austerities."” When she heard this she was thrilled and 
told him: "O yogi! I am doing devotion and puja to Sri 
Mahadeva. Please fulfill my desire, showing your 


generosity, and quickly marry me to Sri Mahadeva." 
Then the yogi said: "QO child, chi, chi, what are 
you saying? Who taught you to do this puja and all this 


tapas? There's no food at Siva's house, so he goes out all 


re, 
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day and all night to beg for food to eat, leaving the door 
to his house all closed up. How could such a man feed and 
care for you? And listen! He goes around collecting the 
bones of dead people to make necklaces to wear. He uses 
such necklaces to meditate. He sleeps in an elephant skin. 
He wears snakes. Because of those snakes, everyone is 
afraid to go near him. He smokes marijuana, and drinks 
other intoxicants, rolling gvala gvata to millions of 
places, like a dead person. But he never can die. Since 
he doesn't have a permanent residence, if he's in a crema~ 
tion ground or on the road, he stays and sleeps wherever he 
is. How many faults of Mahadeva should I tell to you? He 
has so many! Because of this, you can perhaps understand 
why, o beautiful child, i'd feel embarassed to ask that you 
be given to such an old man. That old man Sankara, 
Mahadeva, can't be trusted. For you to be given to that 
one would be an aberrant misfortune. So you don't have to 
devote yourself to Mahadeva any more! But you might be 
interested to know one thing. You know, [since we're 
celibate] we brahmacaris are always alone. I've had no 
other woman. So if you want to come to my place, come on, 
let's go!" 

When she heard this, Sri Parvatl replied in a soft, 
yet angry voice: "O Sanyasi! If you think you're so smart 


why are you degrading Mahadeva? Don't you know that once, 
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a long time ago, Daksaprajapati insulted Mahadeva like 
that, and he had his head chopped off and replaced with an 
animal head? I've heard that story! If you insult the 
creator and destroyer of the universe, the protector and 
lord of the universe, it is a great injustice! Hating 
Mahadeva in such a way, coming and disturbing me while I'm 
doing this single-minded devotion, and being disruptive in 
the presence of an active devotee, aren't ycu ashamed? 
Whatever fate has been written on my forehead is my fate, 
so don't you worry about it! To me, SadaSiva is the 
greatest wealth of all!" 

Then the yogi replied, "O beautiful chiid! If I 
tell you good advice, and you disregard it with your talk, 
what can I do?" In this way, having tested her confidence 
and truthfulness, he then disappeared and returned to 


Kailasa. 


Section 47: KuSika Rsi's auspiciousness, and the formation 


of the Gandaki and other rivers. 


Still intent on getting Sri Mahadeva as her husband, 
Sri Parvati was determined to complete all the ritual vows 
and austerities which she had begun earlier. To do this, 
she requested the permission of her father, Parvataraja. 


He provided the money and offerings necessary for the dana 
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(gift giving) rites. Taking these offerings, Parvati went 
with her friends, Jaya and Vijaya, to the top of a very 
high peak called Vindhyacala Parvata, to visit Maharsi 
KuSika Rsi. 

When KuSika Rsi saw Parvati arriving at his abode, he 
rushed out to offer her water for her hands and feet; and, 
after seating her on a respectable seat, he joined his 
hands in praise and said: "QO Parvati, thanks, thanks to 
you, I am lucky! Today, with your kindness, I have had the 
chance to have your audience. From this, my home is 
blessed, and my life is made a success. O Jagadamvika! 
May there be millions and millions of praises at your feet. 
Now I want very much to hear your reason for coming to my 
Place. Please tell me!" 

Then Parvati happily made known all her wishes and 
reasons for her coming. After this she bowed to the rsi, 
effering him water for his hands and feet, doing various 
pujas, and offering him the money and other excellent 
gifts. Having done this, her remaining ritual duties were 
thus completed. 

Having accepted the gifts which Parvati had given him 
with respect and according to tradition, KuSika Rsi then 
gave her various excellent blessings, saying: "O Parvati, 
your tapas, ritual vows, and gift givings are now ful- 


filled. So, your own heart's desire will most definitely 


| 15g ee ee ar | 


272 


be fulfilled." As he gave this blessing, the rays of the 
sun shone on Sri Parvati, and drops of sweat appeared 
incessantly on her forehead. As soon as each drop fell and 
touched the ground, a small river sprang forth. When 
Maharsi KuSika Rsi saw this, he began to bathe in each of 
the rivers. Then, at that moment, the goddess Jalamurti 
Devi appeared from the river. Seeing this goddess, KuSika 
Rsi recited various praises in honor of the river. Pleased 
to hear all these praises, JalamUrti Devi said: "O KuSika 
Rsil From now on your name shaii be 'KauSika’. Because you 
have bathed in all these rivers, they shall become known as 
the KauSiki Nadi (rivers). These same rivers shall form 
the seven rivers (Sapta Ganga). May all your descendants, 
the tributaries of these rivers, be pure and produce en-~ 
lightenment." Thus the goddess Jalamurti Devi granted him 
this boon and disappeared. 

After Sri Parvati accepted the blessing, and she and 
her friends bid farewell to KauSika Rsi, they proceeded 
from there to many other mountain tops, visiting many other 
rsis, giving them all kinds of gifts, and serving all kinds 
of feasts to them. After bestowing gifts on all the rsis 
and brahmans, they offered her their blessings, and _ she 
happily returned to her own home. 

Since Parvati had to climb up and down all these high 


mountains, droplets of sweat formed incessantly; and, as 
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they fell to the ground they formed the seven rivers, which 


are now known as the Sapta Gandaki. 


Section 48: Sri Narayana instructs Sri Parvati in the 


ritual method of Sri Sri Sri Swasthani Dharma Vrata. 


In this way, Parvati completed many religious vratas. 
But still, unable to get an audience with Sri Mahadeva, she 
persisted in these activities. Each new moon she made 
different offerings of each kind: seven metals 
(saptadhatu) , seven grains, a mountain of rice, and nine 
gem offering (nidhi dana) .* On each religious festival 
occasion, she went on the pilgrimage of the sixty-four 


5 


lifgas in honor of Siva. Because of all her religious 


vratas and other devotional activities, the seat of Sri 


Narayana in Vaikuntha was unsteady. He happily rushed off 
to where Parvati was and asked: "0. Parvati! Thanks, 
thanks to you, who from childhood have endured great 
suffering and austerities, to perform religious offerings 
and to aquire great merrit. What do you wish for, in 
return for doing these meritorious activities? I am very 
contented to see you. Please accept a boon from me to 
accomplish whatever you wish." 


Parvati asked: "O Parabrahma Narayana, thanks, 
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thanks to you, I am so lucky: May there be millions of 
praises at your lotus feet! 0 VisSvamvara, you must fulfill 
my desire, which is that I want only one man as my husband, 
and he is Jagadigvara Sri Mahadeva. This is all that I 
need." When he heard this request he replied: 

"0 Parvati, if you want to get Mahadeva as your 
husband, I will teach you. Listen with single~minded con-~ 
centration. The foremost of all vratas, the dharma vrata 
which is greater than even the greatest merit-producing 
pilgrimages, and the dharma vrata which will always fui- 
fill your wish, whatever it may be, is the 'SrI SrI Sri 
Swasthani ParameSvari's Dharma Vrata'. Thus, you should do 
this religious vrata. When you do this, you will be able 
to request a boon from Sri Sri Sri Swasthani Parame$vari, 
and obtain Sri Mahadeva as your husband." Then Parvati 
asked: "Q Bhagavana! Thanks, thanks, I am so lucky. In 
order to do this SrI Sri Sri Swasthanil ParameSvari's Dharma 
Vrata, what things do I need to make? What should I do? 
You must explain all the ritual procedures, vidhi, to me." 

According to her request, Sri Narayana explained all 
the necessary procedures, and taught her how to do the 
Swasthani Vrata. Hearing this instruction, Sri Parvati was 
very happy. She bowed to the lotus feet of Sri Narayana, 
joining her hands in praise, and recited the following 


stuti: 


Ni 
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Om Santakaram bhujagaSayanam padmanabham sureSam 
ViSvadharam gaganasadréam meghavaranam Subhangam 
Laksmikantam kamalanayanam yogibhirdhyanagamyam 


Vande Visnum bhava bhayaharam sarvalokaikanatham. 


Om to SureSa, the peacemaker, sleeping on the 
coiled serpent, with a lotus naval, 

To the Support of the Universe, ViSvadhara, who 
has celestial vision, is the color of dark 
clouds, and handsome-limbed, 

To the lotus-eyed, beloved of Laksni, who is gone 
to the meditations of yogis, 

Praise be to Visnu, the eliminator of fear and 


protector of all worlds. 


After reciting this verse, she performed the Sixteen- 
offerings Puja and prostrated before him. Sri Narayana 
received her offerings, disappeared and returned to 


Vaikuntha. 
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NOTES - VISRAMA 11 


1 Thuli kyachi = up to this point (G. Vajracarya 
n.d.). 
2 A bwo ghasa is a ritual feast prepared with special 


sets of dishes and arranged on circular leaf plates. The 
foods which are symbolic of qualities of certain deities 
are symbolically arranged in a mandala formation 


corresponding to the mandala formations of the deities (R. 


Vajracarya: 1982; English introduction/summary, Iltis: 
1982). 
3 The austerities described here are representative of 


an ideal view of what austerities should be like. The 
women who do the Swasthani Vrata in Sankhu undergo lesser 
versions of these kinds, and likewise maintain unwavering 
stamina. The attitude maintained by them is very similar 
to the attitude of Parvati described here. And their 
determination to fulfill their vows of devotion is, like 
Parvati's determination, very strong and unmoving. Even in 
the face of severe teasing or attempted distractions from 
outside observers, and trouble-makers, they take the upper 
hand, and maintain a position of control, whereby obstacles 
are transcended. 

4 These kinds of offerings or symbolic, simplified 
versions of them, are still performed in the Kathmandu 


Valley. The seven metals offering may be made by 
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presenting a temple bell at a local shrine. The seven 
grains are offered in numerous rituals, but one of the most 
conspicuous occasions for the offerings of the seven 
grains, occurs on the ritual occasion of Sapta bija charne, 
when the seven grains are offered at the sixty-four lingas 
of the Sixty-four Linga Yatra pilgrimage route in the 
Mrgasthali forest of PaSupatinatha (cf. note 5 below). 

5 The Catursasthi Linga Yatra, or pilgrimage of the 
sixty~four Sivalingas, is a popular religious pilgrimage in 
Nepal. There are both larger and smaller versions of this 
route. One set of sixty-four shrines exists within the 
temple complex of PaSupatinatha itself. Another set of 
sixty-four shrines exists in the forest nearby, but they 
are more spread out. Yet another set exists throughout the 
Kathmandu Valley and extending beyond the valley 
boundaries. Depending on the difficulty of the pilgrimage, 
varying degrees of merit are obtainable. But even reciting 
or hearing the names of the sixty-four shrines, produces 
great merit. This pilgrimage route is described in full in 
the Catursasthi Sivalinga Tirthayatra Mahatmya, which 
appears as an appendix to this edition of Swasthani 
(Rajopadhyaya: 1980). A map showing these pilgrimage sites 
and the order of visitation appears in Gutschow (1982: 19). 
Two of the shrines, JyotilingeSvara and YogelingeSvara are 


located in Sankhu. 
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VISRAMA TWELVE 
Section 49: Parvati does the Sri Sri Sri 


Swasthani Dharma Vrata 


Then, surrounded hy her friends, Jaya and Vijaya, 
Parvati followed the instructions of Sri Narayana. She 
purified herself, cut her nails, and bathed in the river 
every day for an entire month, from the full moon of mila, 
to the full moon of sila, thus performing the Sri S<i Sri 
Swasthani ParameSvari Dharma Vrata. 

At the end of the month, on the final full moon day 
(Silapunhi) , she gathered together all the necessary 
things; and, devoting herself completely to Sri Sri Sri 
Swasthani Parame$vari, she bathed (the deity) with river 
water and paficamrta, and performed the Sixteen-offerings 
Puja. After completing all the other necessary pujas, she 
offered argha and asked for a blessing of her own wish: 
"May I get Sri Mahadeva as my husband." She recited and 
meditated on Siva's name in her mind, and recited various 
stotras and verses of praise as well. 

Having completed these necessary procedures, she 
worshipped and made appropriate offezings of money and 
cloth to the brahmans. Then, in order to know about the 


character and qualities of Sri Mahadeva, she heard the 


279 


brahmans tell stories. Finally, after sending the god 
back, she offered flowers, received the blessing of the 
brahmans, and offered them a feast. After eating to their 
hearts' content, the brahmans gave Parvati the appropriate 
blessings, and bidding farewell, they returned, each to his 
own home. 

Then Parvati set aside eight breads along with 
auspicious foods, thinking: "As soon as I get Mahadeva as 
my husband I'll offer these to him." She took the 
remaining one hundred breads for herself, and stayed awake 
throughout the entire night. Reciting verses in praise of 
Sri Mahadeva, and reciting the main mantra: “Om namah 
Sivaya", she spent all night devoting her mind to 


recitation and meditation. 


Section 50: Kamadeva is turned to ashes 


Then one day the king of the gods, Indra, invited all 
the gods together and said: "I have one thing to ask. It 
has been a long time sincé the three sinful demons, 
Tarakasura, Hmasakhasura, and Tripurasura, have taken over 
Amaravati. But we now have a means to conquer those sinful 
demons, and this is how. The daughter of Parvataraja, 
Parvati has done the Sri Sri Sri Swasthani Dharma Vrata. 


With the merit obtained from this vrata, Sri Mahadeva and 
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Sri Parvati will become man and wife. Then, a son will be 
born from Parvati's womb. That son will surely kill those 
sinful demons. But now, o gods, since he lost Sati Devi, 
Mahadeva has wandered to the north, turned off all his 
senses, and is meditating on Parabrahma! Because he is in 
such a state, we haven't been able to tell him this. What 
can we do to wake him up?" 

After discussing the matter, they sent for Kamadeva 
(god of passion) and said: "Go to the north, and wake up 
Jagadi§vara Mahadeva.” He quickly bade them farewell; and, 
taking his wife, Rati, he left immediately for the north. 
Meanwhile, all the gods were worried and wondered how he 
would fare in this dangerous task, especially if Mahadeva 
got angry from being disturbed in his meditations. Thus 
they were all embarassed to look at Kamadeva when he left. 

As he went, he shot flower arrows, "“nhew nhew". He 
sent the spring season, bumblebees and cuckoos, and breezes 
full of flower and sandalwood fragrance. In this way, as 
far as you could see, he made everything full of passion. 
He and his wife Rati even began talking affectionately with 
each other. 

When they arrived in the place where Mahadeva was 
practicing his austerities, Kamadeva offered obeisance to 
him saying: "QO Jagadigvara! The gods sent me here to 


wake you up, so I am about to pierce you with this flower 
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arrow. You must not blame me for this." After praying 
this prayer, he made a twanging sound with the bow, 
releasing the arrow when his hand reached his ear. The 
flower arrow pierced JagadiSvara Mahadeva in the heart. 

At that moment Sri Mahadeva woke up and said: "who 
shot me with this flower arrow?" Looking in the four 
directions, he saw Kamadeva with his bow in front of him, 
and he smiled an impish smile. Then realizing that his 
meditations had been disrupted because of the flower arrow, 
he got very angry, and an ash producing fire blazed out 


from his third eye, aimed straight at Kamadeva. Seeing the 





Figure 2-10 Mahadeva (right) sends fire from his third 


eye, and burns Kamadeva (left) to ashes. 
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fire headed straight for him, Kamadeva ran away. But 
wherever he ran the fire followed close behind him. It 
surrounded him on four sides, trapping him in the middle, 
and turned him to ashes. 

Then, filled with passion and desire from the arrow, 
Sri Mahadeva was unable to control himself; and, being 
intoxicated, he rushed here and there. Meanwhile, Narada 
suddenly appeared; and, smiling to himself, he went before 
Mahadeva. AS soon as Mahadeva saw Narada, he felt 
embarassed, and his passions were subdued. 

Narada fell to his knees and joining his hands in 
praise he said: "OQ Jagadigvara! Sati Devi left the home 
of her father Daksaprajapati, and has now been reborn as 
the daughter of Parvataraja from the womb of Queen Menaka. 
Please go quickly and marry her." Hearing this Sri 
Mahadeva was very happy and replied: "QO Narada! You be 
the matchmaker; and go right now to visit Parvataraja, and 
don't delay!" Then Narada asked: "O great father, why 
are you in such a hurry? You have nothing to worry about. 
I'll do all the necessary talking, and return with the time 
and day of the wedding.” [In this way, he talked about 
various things to pacify the wild desires of Mahadeva. 
Finally, he bowed to the feet of Mahadeva; and, bidding 


farewell, he went to visit Parvataraja. 
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Section 51: Rati's depression, the advice of the arrow of 
wisdom, her abandonment of grief, and her rebirth as Subala 


in the land of the demon Sambarasura 


When Rati heard that Kamadeva had been turned to 
ashes, she was very distressed. She went to the place 
where her husband had been turned to ashes, and cried and 
cried: "O Husband, abandoning me here alone, where did you 
go by yourself? Ch, please call me and take me with you!" 
Tears poured from her eyes like waterfalls. She beat 
herself on the head with her fists, gnashed her teeth, and 
banged her elbows, until a fountains of blood poured from 
her head. She gathered together his ashes, caressing them, 
and formed them into the shape of a man. She placed this on 
her head; and, like a crazy woman, she cried: "Oh, my 
existence is finished, o my life~breath! You are my lord, 
Kamadeva, and I am your wife, Rati. From two, we became 
one life-breath. O Lord! From the beginning you always 
believed in me. Now, e@liminating all that affection, 
abandoning me, where have you gone by yourself? Without 
you how can I keep on living? There is no one left for me 
to love. How were you silenced and burned to ashes? What 
hate was this? Without reason, why did this happen? I 
have no desire to live! O my life-breath, o my Ilife- 
breath, my husband, without even running away to some 


place, did you have to just turn to ashes? Shouldn't you 
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have come to this empty place here in my heart? Now where 
can I go to see you? Siva, Siva, Siva, Sival" 

Thus she cried out from time to time, and said: "O 
Mahadeva, was it that fire on your head that turned my 
husband to ashes? I never knew you had such a fire. I've 
never seen a fire which can be sent from one's own head to 
the head of another. If it's true, please look at me, too, 
Mahadeva! However my husband died, I too will die! 0 
breath of death, whatever road my husband took, please come 
with me and show me the way too! O white lotuses, o blue 
lotuses, o rocks, o trees, please show your compassion a 
little, and at least show me the way my husband went. You, 
fragrant breeze, just because my husband dies, do you have 
to run away and leave me unprotectec? For this very reason 
you should be struck again and again by lightning! ©) 
bumblebees, o cuckoos shouldn't you sing with your sweet 
voices, and make Mahadeva even a little blundering with 
desire? OQ spring, didn't you know that the reason we 
brought you was to pacify and empassion Mahadeva, in case 
he got angry? If my husband was being killed, why did you 
just sit idle and watch? Shouldn’t you have shown your 
existence a little and tried to protect him?" Rati was 
very upset, and continued: "O protector of life (husband), 
souldn’t you have at least spoken to me first? I don't 


know where you went! I can't see you! How can I. stand 
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this? I shall break my head so that the king of heaven, 
Indra, can perfect it. Now, I don't want to live! I'll do 
better in my last days." 

Thinking this, and crying and crying, she built a 
fire pit and lit a fire. Then she said: "I'll throw 


myself on this fire! Then the god of fire will take all my 


grief and misery away." She got ready to jump into the 


fire. 

At that moment, Sri ParameSvarl came as a sky-borne 
arrow, and said: "O Rati, wait, wait! Don't throw your- 
self on that fire! If you want to be reunited with your 


husband this is what will happen. Calm down. Listen! At 
the end of the Dvapara Yuga, and the beginning of the Kali 
Yuga, in order to kill the demon Kamea, Sri Narayana will 
take birth as Sri Krsna and live happily in Dvarika. He 
will get married to Rukmini. Then your husband, Kamadeva, 
will be born from her womb. This will happen because, at 
that time, a terrible demon named Sambara will be born. 
That demon will be killed by the hand of Kamadeva. That is 
why Kamadeva was turned to ashes. When you abandon your 
Rati form, you will take your second birth, and you must 
take food and belongings, and, being known as Mayavati, go 
as a servant named Subala, and live in the palace of this 
demon. Meanwhile, as soon as Krsna's son is born, Narada 


will come to the demon and tell him: ‘Your murderer has 
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been born in Dvarika, as the son of your enemy Krsna. ' 
Then that evil-hearted demon will use his knowledge of 
black magic; and, going to Dvarika, he will make everything 
covered in darkness. Then he'll steal that child and 
throw him in the ocean. At that moment, I'll make some 
fish feel hungry, and it will swallow the child. But, 
since that Kamadeva must kill that demon, he can't die. 
So, that fish will come into a fisherman's net. Since that 
fish will be so large, the fishermen will bring it to the 
palace as a curiosity. The demon king will then give the 
fish to you to prepare. Open the stomach, and your 
husband, Kamadeva, (now the son of Krsna) , will come into 
your arms. Then you should raise this child as if he were 
your own. When he gets a little older, and able to say 
‘mother', you must close your ears. Later you must teach 
him martial arts and military tactics. When he is old 
enough, you must give him your blessing, and tell him your 
secret. One day, he will kill that demon and return to 
Dvarika. At that time your wish will be fulfilled." 
Hearing these words, Rati took courage, abandoned her grief 
and the fire pit, and, in hopes of meeting her husband, 
she went to the abode of the demon Sambara and took the 


form of the servant Subala. 
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Section 52: Narada acts as the official matchmaker and 


arranges the marriage of Sri Mahadeva and Sri Parvati 


Then one day, hoping to arrange the match of Sri 
Mahadeva and Sati Devi (Parvati), Narada of Satyaloka went 
to the home of Parvataraja, playing his vina and singing 
and dancing. When he arrived, Sri Bhavani Parvati was with 
her sixty-four Yogini friends. They were making clay dolls 
of Mahadeva and Parvati and making them get married. When 
he saw this Narada thought, "What a surprise!” Feeling 
ammused, he said: "OQ Maya-avatara form of Mahamaya, what 
are you doing nere?"> Sri Parvati offered obeisance to 
him in her mind. Then Narada bowed to her saying: 
"Thanks, thanks, I'm so lucky! I have had the chance to 
have your audience. My Hari bhajana has finally become a 
success. May you live long!" 

Hearing Narada giving this blessing, Sri Parvatt 
addressed him in an angry voice’ saying: "Hey, you old 
brahman! Why did you just bow and offer obeisance to me? 
You shouldn't be bowing to me! An cld man such as you, 
with such a white moustache, aren't you senior to me? Are 
you trying to make a young child like me, into an old 
lady?"4 Then Narada Muni replied: "O Mahamaya! With your 
compassion I have no fear of being your servant. You call 
me an old man. But in fact, I'm your grandson! You are 


the mother of my father, Brahma! And still you call your 
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grandson an old man, laughing at him and teasing him! Now 
I've come as a matchmaker to arrange for your marriage to 
a feeble eld man, who has whiskers much whiter than mine, 
and whose teeth jiggle, "“ligi ligi", whenever the wind 
blows!" 

When she heard this talk about marriage, Parvati felt 
a little embarassed and said: "I'll talk to my mother 
about this." She went into the house and called: "O 
Mother! oO Mother!" Seated in her mother's lap, she was 
as heautiful as the moon. With her arms about her mother's 
neck, she whispered in her ear: "O Mother, I was outside 
playing with my friends, making dirt feasts and wedding 
breads, and making wedding ceremonies; and, all of a 
sudden, out of nowhere, an old brahman came up to me and 
said. 'pranam!' I asked him why he was bowing to me like 
that, and he kept saying things, so we couldn't play 
anymore. He played this stick thing, with two balls on 
either end, and sang songs and danced. I've never seen 
that old brahman before, but he's still out there!" 

Hearing Parvati's description, Menaka thought: "That 
could be Narada Muni!" She went outside, bowed to him, 
offering him water for his hands and feet, invited him 
inside, and showed him to a lion throne seat. 

Then Narada spoke saying: "Q Parvataraja, thanks, 


thanks, you are lucky. Your daughter Uma is the mother of 


WOR en BN ee a oe 


Met ee = 


289 


the three worlds! Isn't now the time to arrange a good 
Marriage for her? This girl is the Sakti of Sri Mahadeva." 

The king replied: "Q MuniSvara! How can I, a moun- 
tain king of Maksamandala, give my daughter to the lord of 
the world?" Then Narada said: "0 Parvataraja! Calm 
down. With the mother of the world having been born as 
your own daughter, if you two aren't enlightened, who will 
be?" Thus he proceeded to calculate the horoscope dates, 
to determine the auspicious time for the wedding. He gave 
the information to Parvataraja, and then left for Kailasa. 

When he arrived, he bowed at the feet of Sri 
Mahadeva, and told him all the news of what happened at 
Parvataraja's. Then he informed him of the date and time 
of the wedding. Mahadeva was very happy to hear this, and 
said: "QO Narada, get all the necessary things, and make 
all the preparations. Also, send invitations to Brahma and 
all the gods." With these instructions kept foremost in 


his mind, Narada Muni immediately went to work. 
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NOTES - VISRAMA 12 


1 Normally food is not prepared and served to castes 
higher than one's own. Thus Parvati's serving of a feast 
to the brahmans is an indication of her high ritual status, 
which may transcend normal restrictions on comensality. In 
Newar society, feasts and food offerings of pounded rice, 
which do not include boiled rice, are accepted by anyone 
from anyone (cf. Toffin 1978: 464). Pounded rice is the 
central item served in Newar ritual feasts known as bwo 
ghasa (cf. R. Vajracarya 1982). 

2 Antakala khunu sudhara yaye = I'll do better in my 
last days (G. Vajracarya n.d.). 

3 Maya is a common affectionate term of address for a 
young girl in Newari. It also means illusion. In this 
context, Narada summons the goddess, calling her the 
Maya-avatara, or “little girl avatara" of Mahamaya. The 
other meaning of "illusion" is also intended here. 


4 Jithi can be used to mean either old woman, or wife. 
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VISRAMA THIRTEEN 


Section 53: Mahadeva's unorthodox bridegroom procession. 


Hearing that Mahadeva was about to be married, 
Brahma, Visnu, Indra and the hosts of gods, and inhabitants 
of the three realms of heaven earth and hell were all very 
happy. They came and watched the road anxiously; and, 
dressed in various beautiful clothes and ornaments, and 
playing the dundubhi drum, and singing all kinds of songs, 
they waited for the procession. Meanwhile, Narada, who was 
about to dress Mahadeva went before him laughing and 
laughing. When he saw Narada coming, Mahadeva thought it 
was time to leave and got up. Then Narada asked: "oO 
ParameSvara! Are you going to get married looking like 
that? Shouldn't you make your self a little more attrac- 
tive (Srngara) before you go? Are you going to just go 
just like that in front of all those gods and kings? Here! 
Take off your crown, tie your hair up in a top knot, and 
wrap a snake around it." He took off Mahadeva's crown, 
and wrapped a snake around his top knot. Then he said: 
"You know, all the kings wear pearl and gem necklaces, but 
for you, the lord of the three worlds, to wear such jewelry 
does nothing to enhance your brilliance. Also, when the 


village women see that kind of jewelry, they'll get greedy, 
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and might try to steal it. So you should wear the kinds 
of clothes and ornaments which nobody has.” Thus he 
placed a bone necklace around Mahadeva's neck, and said: 
"Flower garlands aren't beautiful enough, either! Flower 
garlands are ‘something that only kings and human beings 
would wear. If you're the leader of the gods, you 
shouldn't equate yourself with them. You are the god of 
gods!" He placed a garland of heads around his neck, and 
said: "Everyone will be smeared with musk and sandalwood 
paste. But if you did this, no one would be able to tell 
who Mahadeva was. You must do what no one else does." He 


1 of ashes, and 


smeared him all over with a thick layer 
said: "How could pearl and gem jewelry make you more 
brilliant? All the kings will be wearing these. Here! 
Please wear these things that no one else would wear." He 
adorned him here and there, with snakes flicking their 
tongues, and said: "If you wear precious gold~spun cloth 
and gold fabrics, no one will recognize you as the lord of 
the three worlds. Also, such fabric always makes everyone 
greedy. As soon as the mother of the bride would see such 
fine fabric, she'd gather all the other women around you, 
and show you off. Wherever there are a lot of women, 
there's bound to be someone who knows black magic (mohini 


vidya). And they'll be greedy, and steal such things from 
wigeya 


you. So please wear this tiger skin and elephant skin, 
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which no one else wears, and then no one will covet them.” 
He gave him a tiger skin and an elephant skin, and adorned 
him with more snakes. Then he said: “Everyone will come 
riding on elephants or horses, and in beautiful chariots 
and palaquins. If you do like everyone else, how will you 
shine forth? So we'll have you ride your bull." He made 
him get on the bull, and said: "O ISvara! You mustn't: eat 
anything until after the wedding, so you'll have to fast. 
Please be sure to mix up [prepare] and strair. alot of gaji 
(marijiuana) yasa and dhatura so you don't get hungry." 

Hearing this, Mahadeva did exactly as Narada had 
suggested, and smoked marijuana and other intoxicants and 
got very intoxicated. Thus Mahadeva was made attractive 
and romantic. With Mahadeva in front, and Narada following 
Close behind, the auspicious bridegroom procession began. 
First the Apsarases danced, then the Gandharvas sang songs. 
Brahma went along as the priest, and Sri Narayana went 
along as the giver of the groom (vara karta). The king of 
gods Indra came surrounded by the 330 million gods. Kuvera 
went as the storekeeper (bhandarf). The Yaksas, 
Gandharvas, and Kinnaras went wearing all kinds of clothes 
and jewelry. All the kings of Machemandala also went 
along. Vayu (the wind) and Agni (fire) mixed together, 
and went along as the fireworks. 


Then the Bhiitas, Pretas, and PiSacas came from here 
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and there and other indeterminable places, in countless 
hordes, to see Mahadeva's procession on its way. With 
their arrival, a cloud of dust filled the air and blocked 
out the rays of the sun, so that it got dark. Some came 
trampling, “ting ting". Some stamped their feet, "ba ba”. 
Some came making the sound, "kili kili". Some came 
clapping their hands. Some made the sound "ha ha", and 
others yelled: "Long live Mahadeva!" Some appeared in 
fierce forms with only hair bushing out all over their 
bodies. Dressed up in various costumes and dancing, they 
picked up fistfuls of dust, and threw it in the air as they 
went along. Some dislodged huge rocks from the mountains, 
and sent them crashing and thundering for a momentous 
effect. 

Because of the activities of 211 these beings who 
came in the procession, nothing was beautiful or shining. 
Because they thought, "We must do this in a way that no one 
would do," at night they stomped out all the lamps which 
had been lit,"tin tin", and snuffed out all the lamps they 
carried in their hands. They went along as if no one was 
there. The Bhutas, Pretas, and PiSacas happily went 
along on either side of Mahadeva. And above all, a 
brilliant white light shone from the ash~producing eye on 
Mahadeva's head. At that moment, everyone came gnashing 


their teeth, "“katatata!" Some made the sound, "lak lak 
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lak!", and others made laughing sounds like, "hi hi hi hi!" 
Some came quarreling and hitting each other. Some came 
rolling along the ground turning over and over. Some 
lagged behind as they kept falling down and getting up. 
Some carried trees for banners (dhvaja), while others 
tossed gravel-size mountain stones into the air to create a 
rain of hail, "pola pola". This created such a thundering 
din that, neo matter who said what, no one could be 
understood. 

Seeing this great commotion, like it was the end of 
the world, with all the ghosts and spirits coming out and 
creating such a disturbance, Indra and all the gods and 
kings got scared, and ran far away to save their own lives. 
Then Sri Narayana said: "QO Brahma, if we have to stay in 
the middle of such a disturbance, then I don't think we 
want to go with them. Also, when Parvataraja sees this 
coming, he might have a shock and get scared. Let's go 
ahead, and be there to support Parvataraja." 

With that, Sri Narayana and Sri Brahma went quickly 
ahead. Meanwhile Mahadeva laughed when he saw all the gods 


and kings running away from him. 
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Section 54: Sri Parvati's Marriage 


In preparation for the wedding of Sri Parvati, the 
queen followed the instructions of her husband and invited 
Guru Brhaspati, the hosts of Rsis, Indra and the 330 
million gods, the Daityas, Danavas, Apsarases, Nagas, 
Guardians of the ten directions, and all the brahmans 
living on earth. She brought all the necessary things; 
and, setting a vase on either side of the main door, she 
proceeded to decorate with victory flags. Waving the 
banner, the umbrella, the pole (dhvaja), and the yak tail, 
she covered everything with the eight auspicious symbols 
and made everything ready. 

When all the invited guests arrived, they were each 
shown to their seats, and welcomed graciously. Meanwhile, 
King Himalaya dressed his daughter in glittering, auspi- 
cious fabric, and adorned her with a jewel necklace. He 
showered her with gifts, as much as he could, and placed 
all her friends on her right and left. Then she was shown 
to all the women of the kingdom, and placed in the yajfia 
pavillion. Soon Guru Brhaspati was asked to begin the 
yajfia ceremony, and the Rsis and brahmans were asked to 
begin reading the Four Vedas and Puranas. The Gandharvas 
offered songs, the Kinnaras piayed the talas, and the 
Apsarases performed their dances (pyakham), and all kinds 


of auspicious sounds were made. 
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Then Sri Brahma and Sri Narayana arrived to meet 
Parvataraja, and said: "OQ Parvataraja, Mahadeva is about 
to arrive. Look over there, he's just arrived, so get 
everything ready." All the people, women and children of 
the village, Parvataraja, and Menakarani stood up and 
watched. Like a crashing rainstorm and hailstorm, the 
Bhitas, Pretas, and PiSacas arrived in countless numbers 
with all kinds of strange faces, completely naked, and 
stamping around, "ti ti!" With clamorous cries they came 
yelling, "Jaya Sri Mahadeva! Jaya Sri Mahadeva!" Up in 
front, with Narada just ahead, Mahadeva came riding on his 
bull, blowing loud blasts on his ngekuli trumpet, and 
playing his damaru drum. When the people saw this they 
wondered: "What is going to happen today?” They were 
terrified: and, not knowing what to do or where to go, many 
just fainted then and there. Unable to say anything, they 
remained speechless like figures ina painting. 

Then Sri Narayana thought: "It isn't right that all 
these Bhutas and Pretas should make everyone unconscious. 
And a wedding ceremony shouldn't take place at sucn a 
yajfia. It would be a disaster! Also, I won't allow these 
spirits to stay here in Manusyaloka (realm of man)." 
With his powers of illusion, he took ail the strength and 
power out of these spirits. Soon the Bhitas, Pretas, and 


PiSacas were unable to dance anymore. They didn't even 
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have enough strength to walk; and Virabhadra and Mahakali 
told Mahadeva: "QO ParameSvara! These spirits are 
exhausted from doing all these dances. Now they won't be 
able to climb this mountain. They have come to a wedding 
like this, the wedding of the Lord of the three worlds, and 
they have gotten very hungry and thirsty. Now they don't 
even have the strength to walk. Can't you feed at least a 
little something to all these spirits who have come in the 
procession?" All the Bhutas, Pretas, and PiSacas lay rol- 
ling on the ground, gwala gwala. Feeling compassion for 
them, Sri Mahadeva said: "QO leaders of my attendants, 
Virabhadra and MahakalI, you shouldn't say such things. 
What can I do? I was in such a rush to get married that I 
forgot to feed everyone at my place before we left. And 
then Narada told me not to eat anything until after the 
ceremony, so I also came without eating anything. But 
listen, I have an idea! My wedding feast will take place 
at the end of the dvapara yuga, and around the beginning of 
the kali yuga. At that time Sri Visnu will become emanated 
as Krsna, and the battle of the Mahabharata will take 
place. At that time I'll feed you to your hearts' con- 
tent. If you are incapacitated now, then come and ride on 
this bull with me." So, he put everyone except Narada in 
his bag; and, putting it over his ahoulders. the ascended to 


Kailasa. 
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As far as you could see, all around Mahadeva, every- 
thing appeared attractive and entrancing. He emanated a 
brilliant halo of light; and, making his third eye the 
color of snow, with a tiny flame burning, “tulu tulu", he 
smiled impishly, "musu musu". The crescent moon on his top 
knot shone forth, and the snakes which clung to him here 
and there hissed, "phu phu!". Being very beautiful in 
this illusory form, with Narada walking in front, riding 
his bull, without one spirit in sight, but making the 
sound, "“bhu bhu!", playing his ngekuli trumpet and damaru 
drum, he arrived at the yajfia pavillion. 

Because everyone had seen all the Bhiitas and Pretas, 
they considered Mahadeva to be impure; and, sitting in 
total silence, no ene went to greet him or welcome him into 
the pavillion. Not knowing exactly where to sit, he sat on 
a large carpet and faced east, looking towards Parvataraja. 
Then Parvataraja forgot where his own seat was, and he sat 
on a large carpet and faced west, looking towards Mahadeva. 
Everyone recalled the previous yajfia at Daksaprajapati's 
when Mahadeva got so angry, and destroyed everything; so 
they were too shy to say anything, and remained silent. 
When the auspicious moment of the ceremony approached, 
Parvataraja was sitting where Mahadeva should have been, 
and Mahadeva was seated where Parvataraja should have been. 


When everyone saw this they wondered what would happen 
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next, but they were still too shy to say anything. Then 
Sri Brahma said: "Now there is one last thing to attend 
to. If we just rotate these seat cushions, everything will 
be fine." In this way he solved the seating problem. 

Then Parvataraja held the sesame and kuSa grass in 
his hand while queen Menaka poured the milk and sacred 
water from the golden vase, and they were ready. Mean- 
while, the priest asked Mahadeva: "O ParameSvara, in order 
to receive this girl, you must tell me who is your father? 
Who is your grandfather? Who is your great grandfather? 
What is your family status (gotra)? What is your family 
lineage (pravara)? Please tell me all these things." Un- 
able to give any reply, Sri Mahadeva sat silently and 
looked down. 

Then four-faced Brahma said: "O priest! The name of 
Mahadeva's father is Complete Destruction (Purahara). His 
grandfather is Universal Destruction (Samhara). His great 
grandfather is called Deprivation (Hara). His family 
status is 'Siva', and he is of the ‘Sankara’ lineage." 
Mahadeva was happy to hear this, and smiled. With these 
names, the samkalpa meditation was recited; and, holding 
his daughter Parvati's hand while Menaka poured the milk 
and sacred water, Parvataraja gave the gift of a virgin, 


Parvati, to Sri Mahadeva. 
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Then Parvataraja and Menaka told Mahadeva: "Now you 
must put red powder in her hair and offer her some jewelry 
and clothing." Not knowing what to say, Mahadeva replied: 
"What can I do? I was in such a hurry to come to the 
wedding, I forgot to bring jewelry and cloth! Since th=2re 
isn't anyone in Kailasa who makes or gives jewelry or 
clothing, we only have a wish-granting-tree planted there. 
Now for the wedding, in order to make her beautiful, I'1l 
give her these ornaments which I myself am wearing." First 
he took the ridraksa seed necklace from his neck and said: 
"This is the necklace which produces salvation and enlight- 
enment, and makes one lord of the world." He placed it on 
Parvati's neck and took off his tiger skin from around his 
waist saying: "This tiger skin is for making gods, demons, 
and human beings all infatuated." He wrapped the skin 
around Parvati's waist. Then he took off his elephant skin 
shawl and said: "This elephant shawl is worn only by the 
lord of existence, and no one else." He wrapped Parvati 
in the shawl, and proceeded to take off his snake ornaments 
which clung to him here and there. Then, as he was about 
to present his snake ornaments to Parvati, all the guests, 
wemen and children protested and yelled: "Wait! Wait! 
Don't give her those snakes!! Your snakes will bite 
Parvati!" But Mahadeva said: "Does jewelry bite?" He 


placed the hissing snakes here and there on Parvati's 
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body. For red powder, he took some of the ash that he 
carried in his bag and said: "These ashes make everything 
around you desireable, and produce enlightenment." With 
that he placed some of the ashes in Parvati's hair. 

Then all the women of the abode of Himalaya and all 
the female attendants of the queen began to gossip, say- 
ing: "See, see, what a marriage Parvataraja has performed; 
giving his own daughter Parvati, to such a vulgar, crippled 
old man as this! Look at that! Instead of jewelry and 
cloth, he gave her those seed necklaces and stinking tiger 
and elephant skins. Instead of red powder, he put a dot of 
ashes on her head. This is like children making a pretend 
dirt feast, making the necessary things out of all kinds of 


things and playing. Oh, oh, no one can tell what fate is 


written on one's forehead. Hari, Hari, what misery 
Parvati will have to endure!" With loud cries of "ha ha!", 


they all sat around and complained. Meanwhile, the priest 
finished the yajfia ceremony, and Parvataraja gave gold 
monetary offerings to all the teachers, priests, and 
brahmans. Excellent offerings were also made to the bards 
(bhat), and monks (bhiksus). A great auspicious proces- 
sion was held, and however many musicians and singers were 
there, they also were served whatever they asked for, along 


with the others. 
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NOTES - VISRAMA 13 


1 Khwatuka = thickly (G. Vajracarya n.d.). 
2 Cwayawa tawapani them cwanawa cwanam = They were like 


figures in a painting (G. Vajracarya n.d.). 
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VISRAMA FOURTEEN 


Section 55: The womens’ activities at the wedding 


Then, thinking they would hold the stri Aacara, 
womens' activites at a wedding [like playful teasing of the 
groom], all the women, female attendants, and Queen Menaka 
who were there at the yajfia ceremony gathered together. 
Queen Menaka came and offered them betel nut, and they 
began the stri acara. As Parabrahma and Sri Narayana 
looked on, they noticed that the female attendants and 
other women were sneering and laughing as they mocked and 
insulted Mahadeva and the others. Seeing this they said: 
"We must create some kind of a disturbance here." 

They summoned Narada and whispered a flower in his 


ear, 


saying: "O Narada, these women are saying all kinds 
of insulting things about us. So, make them quarrel, and 
start a fight amongst them with a big noise. We'll see how 
they quarrel from illusory anger, and we can watch the 
spectacle without anyone suspecting us." Then Narayana 
gave orders to his vehicle, Garuda, the eagle. He 
immediately swept down from the sky into the yajfa 
pavillion to see what it was; and, producing the sound, 


“hum kara!" (mantra for exorcism), Garda bombarded them. 


Because of their fear of Garuda, all the snakes that were 
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clinging to Mahadeva's body fled in the ten directions. 
Then the tiger skin and elephant skin on Mahadeva's body 
fell to the ground. At that moment, seeing Mahadeva naked, 


Menaka and the other women shrieked: "Oh, how could such an 


embarassing thing have happened?" They covered their 
mouths with their shawls and hid, saying: "What an 
immodest son-in-law they have! Look, look! Hee hee!" And 


they ran away as they chortled. But wherever and in which- 
ever direction they ran, they saw Sri Narayana standing 
before them. Not knowing which way to go, they ran here 
and there, knocking out the lights, and then everything 
became utter chaos. When he saw this, Mahadeva emitted a 
fire eon his third eye, the halo from which lighted every- 
where, so they could see. Then Narada Muni said: "O Queen 
Menaka, you keep telling me that your son- in-law has no 
caste, and that he‘s an old man. Just take a look around 
you. Now, after the fact, you can't say anything!” 

As soon as he said this, Menak& became twice as angry 
as before, and argued: "You old hunchback! Why did you 
abandon Parabrahma and Sri Narayana to befriend such an 
immodest, crooked old man, and then bring him here to marry 
my daughter? Don't you have any eyes and ears? Since my 
husband, Parvataraja, is an old man, his wisdom is less! 
Because of this, and the talk of this old hunchback, our 


beautiful daughter has been married off to this vulgar, 
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corrupt old man. See, see! In the middle of all these 
women doing the stri acara, he is naked! What an embarass~ 
ment to have to look at such an immodest, naked person! 
Around the neck of my daughter who wears jewel and pearl 
necklaces, he placed a bone necklace! That's the kind of 
husband she has! Because of this crippled old man, how 
will I be able to watch my daughtez leave with him?" In 
this way she denounced Mahadeva and became miserable. 

Seeing this, Narada Muni gave orders to his vehicle, 
Kuti (a bird?), who flew there immediately and stood before 
him. Narada told him: "O Kuti! Here is the wedding feast 
which Mahadeva promised to you! Attack these women who are 
doing the stri acara, collect blood from their heads, make 
betel condiment from it, and consume it." Thus Narada 
mounted his vehicle, Kuti, reciting the attacking mantra; 
and, playing his vina he went to see the yajfia. 

Because of Narada's talk, all the women began to say 
all kinds of mean things to each other, like: “Aren't you 
the one who was so glad to see Mahadeva, and was watching 
him (naked) just now?" Others said: “Aren't you the one 
who after seeing Brahma's four faces, said, ‘I'm going tc 
follow him wherever he goes!'?" Some said: "Aren't you 
the one who saw Narayana and said, 'Narayana is so beauti- 
ful, I'm going with him!'? We know you're the ones who 


came here to watch out of greed. Aren't you the one who 
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was doing pativrata (husband devotion), and at the same 
time standing outside the door watching Sri Narayana? Why 
was your older sister hiding behind that door and spying on 
Brahma? Aren't you the one we saw making eyes in the moon- 
light after the lights were out? We've seen your 
pativrata!" Thus they accused one another variously, and 
began to hit at each other and pull each other's hair. 
When blood flowed and spattered from their heads, they 
rushed here and there. Some of them sat and cried. Some 
kept on casting inuendos. Seeing the women fighting tooth 
and nail in this way, Narada laughed. Parvati covered her 
head with her shawl, and she and Mahadeva both laughed. 
Then Menaka cried out with a sigh: "Oh, oh, what an 
injustice I've had to see! My daughter, Uma, Parvati, is 
like gold. And she now has this kind of husband! After 
seeing such a crazy-minded one as this, how will my 
daughter be able to remain of firm mind? While the head of 
that old cripple is up in the sky, the head of my daughter 
will be brushing his feet. My daughter's teeth are like 
the seeds of a pomegranate. Even in a slight breeze, the 
teeth of that old cripple would jiggle, Jligi ligi." Thus 
she continued to complain about Mahadeva, crying loudly, 
with tears streaming from her eyes. Meanwhile, all the 
women fought and bickered, as they grew more and more 


angry. But Parvataraja, knowing he had just married his 
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daughter Parvati to Sri Mahadeva, was very happy and over- 
flowing with joy. 

Then Narayana thought it wasn't right to keep the 
women fighting like this, so he summoned Nandi the bull, 
and said: "O Nandi, take bre 6e your strange forms, and go 
there before those women!" He immediately took the form of 
a ghost, Vikatakara; and, making the sound, "Hum", he 
aeanbed: Menaka by the hand, and said he would take her. 
Seeing him rush in like this, the women were terrified. 
Some ran away, and others fainted, falling and rolling on 
the ground. Some stared, unable to do anything, and fell 
unconscious. Others were embarassed to look, and _ shut 
their eyes tight, as-if they were dead. In his strange 
ghost form, Nandi stood before Sri Mahadeva and Sri Parvatt 
in the midst of the women, completely naked, stamping and 
dancing around here and there, laughing: "Chi chi chi chi, 
hi hi, hu hu hu hu!" When they saw this, Virabhadra, and 
Mahakali gradually came out of Mahadeva's bag, and danced 
together with Nandi. To say what kind of strange forms 
they had, their arms and legs were short and stubby; but 
their fingers and toes were very long. Their stomachs were 
huge, and their faces were as large and round as winnowing 
trays. Their mouths gaped open to their ears, and their 
eyes were like deep and sunken wells. Their noses were 


budding out; and they were absolutely terrifying to look 
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at. When they saw these ghosts, all the people women and 
children, as far as one could see, fell unconscious. One 
or two who were still conscious ran away, crying: "Let's 
get out of here!" Seeing all these people thinking: "They 
must have paces Menaka! Now what will happen? We've never 
seen such a thing!", Menaka was angered by the cause of 
their suffering, and once again denounced Mahadeva. 

When Sri Parvati heard her husband being insulted 
like this, she said: "O Mother, please listen! Once 
before, Daksaprajapati insulted my husband, and because I 
was unable to bear that misery, I abandoned the home of 
Daksaprajapati and was reborn here. Now are you going to 
keep insulting my husband? I came to be with Mahadeva and 
to play in this human form." Thus she enlightened her 
mother, Menaka. When Menaka heard these words, knowledge 
was awakened in her heart and she fell silent. When she 
was Silent, all the other women and female attendants also 


fell silent. 
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Section 56: Sri RajarajeSvara and Sri RajarajeSvari 
reveal their true forms to the guests at the 


wedding sacrifice. 


Then, gazing into the face of Mahadeva, Sri Parvati 
spoke to him with her eyes, saying: "Q Prabhu, 
ParameSvara, Please abandon that form now, and show your 
true form to everyone!" Understanding this message, he 
immediately abandoned that form and quickly assumed his 
Divyamurti form, revealing himself to all those present. 

First, tne seed necklace around Parvati's neck emit- 
ted a halo of light like the full moon. The tiger skin 
about her waist emitted a golden glittering halo of light, 
like lamps burning, and radiating a bright halo against 
her body. The elephant skin shawl emitted a halo like a 
blue flame. The ashes placed on her head suddenly became 
filled with light as bright as the sun's rays, flashing 
like a bolt of lightning as they became real powder 
sindura. Then all the snakes which clung to her here and 
there became the nine kinds of gems, emitting an expanding, 
brilliant halo of light. Thus, wearing such bright 
ornaments and clothing, and being unattainable even through 
meditation, Sri Bhavani, Parvati assumed her true Divyaripa 
form. 

Then Jagadigvara Sri Mahadeva wore his crown made of 


jewels and necklaces of nine gems, diamonds, and pearls. 


& 
- 
= 


He smeared his body with fine sandalwood fragrance, 
emitting a sweet fragrance. He shone like the color of a 
lotus, while his tiger skin, elephant skin, and snakes 
emitted bright light. The ashes which covered his body and 
head shone forth like the full moon. Smiling impishlv and 
showing humility, he revealed his compassionate form of Sri 
RajarajeSvara. 

Seeing Sri Bhavani Parvati and Sri Mahadeva in this 
combined form as RajarajeSvari and RajarajeSvara, all the 
people, King Himalaya, and Queen Menaka were awe-struck and 
filled with inspiration. 

When the king and queen had an audience with this 
highly secret Divyarupa form, they forgot all the previous 
talk, and were very pleased. Stuttering and stammering 
over the wisdom told to them by Sri ParvatI, they took 
their daughter Parvati and their son-in-law Sri Mahadeva, 
and led them by the hand. Then all the kings and rsis were 
also pleased to have taken audience with this form. The 
brahmans made the Vedas heard. Some recited the 
Candipatha, while others recited various S&astras. The 
Gandharvas sang songs, the Kinnaras played the talas, the 
Apsarasas performed dances, and a great celebration of the 
wedding was held with much revelry. 

Then King Himalaya did puja to all the gods, offered 


them monetary offerings, and offered them traditional 
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feasts. Then he offered millions of beautiful horses, 
elephants, and cows as ritual gifts. He also offered the 
gifts of land, home, and food. The religious mendicants 
and beggars were well-satisfied with all kinds of wealth, 
and sent home. Finally, accepting the blessing of his 
gurus and priests, King Himalaya completed the yajfia. 

At that time, the gods and rsis were contented, and 
said: "OQ Parvataraja, from your generosity, we are very 
content. Thanks, thanks to your luck! Thanks, thanks to 
the womb of Queen Menaka! There is no one in the seven 
planes of existence as lucky as you! O Parvataraja, month 
after month, for an entire year, austerities are observed 
in vain to get an audience with him; and even the 
YogeSvaras are unable to see him. And this very one, 
Pinakadhari, Sri Mahadeva, is your own son-in-law! Because 
of this, your life is fulfilled." They praised him 
variously; and, giving their blessing, they bid farewell 


and returned each to his own abode. 
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Section 57: Parvataraja feeds a feast to 


the hosts of spirits. 


Then Parvataraja asked Mahadeva: "O ParameSvara, who 
came with you? When Narada told me that there would be 
countless numbers of Bhutas and hosts of Pretas, I made 
mountains of food for a feast. But I still don't see 
anybody." When Mahadeva heard this he replied: "O 
Parvataraja, with this mountain being so high, they were 
unable to make the climb up, and have stayed below. In the 
end, having endured great suffering, only two made it. So 
there are these two and my vehicle, Nandi the bull, and 
these three should be fed." 

Then Parvataraja asked: "O ParameSvara, if I only 
feed these three, I'll never be able to finish all this 
food! If what you say is true, I'll just send for them at 
the bottom of the mountain to invite them." When Mahadeva 
heard this he smiled impishly and said: "No Parvataraja, 
there are countless and countless numbers of Bhutas and 
Pretas. As soon as they come here, there won't be room to 
stand. Also, they will create some misfortune. So you 
needn't send for them. Just feed these three whom I have 
mentioned." 

Hearing this, Parvataraja was disappointed. He pre- 
pared the things and brought it to the serving place. He 


offered the food to those three and told _ them: "Please 
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eat as much as you want!" Then Virabhadra, Mahakali, and 
Nandi began to eat. Anywhere there was food, they consumed 
it, leaving no leftovers. They ate everything, "pyakka 
byakka!", and went to Parvatara and said: "O Parvataraja, 
we haven't had enough to eat. If there's anything left, 
please give it to us." 

When he heard this, Parvataraja was astonished. He 
Called together his warehouse officials and said: "O 
officials, take whatever we have left in the storehouse 
and make sure these three guests are fed to their heart's 
content." They brought everything out of the storehouse, 
prepared it, and offered it to them. When this, too, was 
eaten, the officials were completely puzzled, and asked the 
king what to do. The king was very surprised and 
frightened. He went before Mahadeva and said: a 8 
Paramesvara, I am an ignorant fool. I made so much food, 
and was worried about whom I would feed it all to, so I 
even asked you to invite all the Bhutas and Pretas at the 
bottom of the mountain! Now I can't even feed these three! 
O Lord of the three worlds, seeing such a fool as me, 
please be compassionate and generous, and grant me 
forgivness for this thousand-fold unjust act of mine." 

Hearing this, Mahadeva felt sorry for him, and 
said: "QO Parvataraja, if you want to do as you say, you 


must make them feel sleepy. Then they'll forget all about 
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eating." He pulled out some ground hemp leaves from his 
bag and gave them to Parvataraja, saying: "Mix a little of 
this with some water, and offer them this drink, a little at 
a time." So he took the hemp, mixed it in water, and 


offered it to those three. As soon as they drank it, they 


were full, and couldn't eat anymore. Seeing this, 
Parvataraja then asked: "OQ Strange beings! Have you had 
enough, or not enough?" As soon as he asked this gyase 


gyase question, they replied: "O Parvataraja, with your 
kindness we have eaten to our heart's content!" With that, 
Virabhadra, MahakaliI, and Nandi rolied on the ground and 


fell asleep. 


Section 58: Sri Parvati offers the prasada of Sri Swasthani 


ParameSvari to Sri Mahadeva. 


After this, Parvataraja seated Parvati and Mahadeva 
on a jeweled lion throne and did puja to them. Then Parvati 
asked Mahadeva: "O ParameSvara, Swami, in order to get 
you as my husband I performed all kinds of rituals, 
pilgrimage vratas, and fasts. At that time, Sri Narayana 
appeared and instructed me in the proceedures of the Sri 
Sri Sri Swasthani ParameSvari Dharma Vrata. According to 


the teachings of Sri Narayana, and according to the correct 
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traditional procedures (vidhi), I have done the Sri Sri sri 
Swasthani ParameSvari Dharma Vrata, observed the fast, and 
performed the rituals. After completing this, you then 
sent Narada Muni. It is because of this vrata that I 
obtained you as my husband. Now I offer the auspicious 
food and flowers (citasvana) of this vrata to you." At 
that moment, on the day of Aksayatrtiya, she took the eight 
breads with auspicious food, offered them to Sri Mahadeva, 
and bowed at his feet. Mahadeva was very pleased, and 
accepted the prasada which Parvati had given to him. 

After this, Parvataraja placed all kinds of sweets, 
fruits, and nectars before them, and fed Mahadeva and 


Parvati a feast. After the feast they were both very 


happy. 
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NOTES - VISRAMA 14 


1 Nhaspotasa swanapuyawa is an idiomatic expression 


meaning "to encourage someone to do something malicious (G. 


Vajracarya n.d.). 
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VISRAMA FIFTEEN 


Section 59: The Kirata form. 


Then Mahadeva and Parvati enjoyed and entertained 
each other in all kinds of ways. One day, Mahadeva 
thought: "I should test Parvati's character." He went and 
hid in a place where no one could see him. After not 
seeing him for a long time, Parvati went searching here and 
there, calling: "QO ParameSvara! Why are you hiding like 
this? Don't you like me?" When he heard this, Mahadeva 
didn't know what to say, so he just remained there quietly. 

Then again, without Parvati knowing, Mahadeva took 
the disguise of a tribal hunter (Kirata), and went to hide 
in the Slesmantaka forest [located on the banks of the 
Bagmati River in the Kathmandu Valley of Nepal]. Mean~ 
while, still unable to find her husband, Parvati was disap-~ 
pointed and said: "Why has JagadiSvara played a trick 
like this? Where could he have gone?" She searched here 
and there. In this way, looking all over for him, and 
unable to find him anywhere, she then looked with her 
celestial vision. At that moment she discovered that 
Mahadeva had abandoned his true form, and had assumed the 
disguise of a Kirata hunter, playing in the Slesmantaka 


forest. She said: "Well I'm going to be a Kiratini and go 


re, 
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there too!", and she left her home and went. 

Then Parvataraja asked the the queen: "O Queen, 
look! Our daughter Parvati and our son-in-law Mahadeva are 
nowhere to be seen. The rituals of the fourth day after 
the the wedding haven't been completed yet! We have to 
think where they might have gone." Hearing her husband say 
this, the queen quickly sent the servants to look for them. 
But no one was able to find them; and they returned and 
told the news to the queen, who then went before the king, 
and told him: "O husband, the servants have just gone and 
searched, and they have just informed me that no one has 
been able to find our daughter Parvati nor our son-in-law 
Mahadeva." Having heard this, both the king and queen sat 
there speechless. 

Meanwhile, disguised as a Kiratini, Parvati wandered 
here and there around the Slesmantaka forest searching for 
Mahadeva, but she was still unable to find him. She became 
exhausted and hot, and took a rest at the foot of a bel 
fruit tree. 

At that moment, Mahadeva, disguised as a hunter and 
carrying his bow and arrow slung over his shoulder, arrived 
at the same spot. Seeing the Kiratini, he said: "O 
Kiratini, who are you? Whose daughter are you? Whose 
wife are you? What's your name? Why nave you come into 


this deep forest? Tell me the truth." She replied: "Oo 


ame 
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Kirata, I've been living here a long time, but I don't 
think I've ever seen you here." He replied: "O beautiful, 
I also have never seen you, Kiratini." In this way, they 
chatted about this and that, until the sun set. When night 
fell, the Kirata said: "0 Kiratini, you and I are alone in 
this forest. Now it's night time. The two of us will have 
to spend the night here together under this bel tree.” 
When he said this, Kiratini replied: "O Kirata, you are 
a man and I am a woman. Because of this, putting the two 
of us together would be like putting butter and fire toge- 
ther in the same place! We shouldn't stay together!" Then 
Kirata said: "You shouldn't keep such doubts in your 
head." So the two stayed there under the bel tree. 

After they had sat there a long time, Parvati began 
to think: "That Mahadeva could stay here forever. Stay- 
ing like this, he never is aware of the time. I must 
devise a trick." When he wasn't watching, she went off to 
one side and hid on a hillside. Meanwhile, Kirata Mahadeva 
didn't see her, and began to search everywhere for her. 
Then, from her hiding place, she called out to him like a 
sky~borne arrow, and said: "0 Kirata Mahadeva, it's been a 
long time since you took this form as a Kirata and came to 
live here in the Slesmantaka forest, playing and hunting 
like a hunter. Shouldn't you be taking care of Kailasa? 


Are you going to remain a hunter like this forever? 
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Shouldn't you be thinking of the gods? Brahma and all the 
gods are searching for you." Hearing this piercing 
voice, Kirata Mahadeva looked to his right and left, and 
exclaimed: "What is this strange thing! I don't see 
anyone here. Who said that? Could that Kiratini really be 
Parvati? Is she the one who was calling out? Where did 
the Kiratini go? What a strange thing this is!" While he 
was thinking all these things, Kiratini climbed up the hill 
and sat down next to Mahadeva. At that moment Kirata said: 
"Hey, Kiratini, beautiful one! Where did you go?" She 
replied: "0 Kirata, I was hungry and went looking in the 
forest for some fruits and sweet potatoes (hi)." 

Then, seeing how beautiful she was, Kirata Mahadeva 
was unable to control himself. He was just about to em-~ 
brace her when she suddenly said: "No Kirata, wait, wait! 
You shouldn't touch me. I have made a solemn vow that I 
will have no other husband except Mahadeva." When she said 
this, Kirata Mahadeva said: "O Kiratini, don't tell any- 
one, but I myself am Mahadeva!" When she heard this, she 
asked: "Oo Kirata, if you are really Mahadeva, then just 
show me your true form." No sooner had she asked this, 
than Mahadeva quickly resumed his own form. Then Kiratini 
Parvati quickly stood up, wrapping her shawl about her 
neck; and, joining her hands in praise, she circumambulated 


him three times and bowed millions of times to him. 
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Meanwhile, Mahadeva was again about to grab her, when she 
asked: "O ParameSvara, wait, wait! What about my mother 
and father? Go ask them first, and then you can take me." 
When he heard this, he said, "All right." He went with 
her, thinking he was going to her parents home. But 
Kiratini Parvati took him to the Himalayas. When they saw 
their daughter and soni law arriving, the king and queen 
were very relieved. 

Then Mahadeva was very disappointed, and thought: "I 
went to the forest, without anyone knowing, and became that 
Kirata in order to play a trick on Parvati, and now. she 
Played a trick on me! I'm not staying here. I'll only 
feel embarassed!" Thinking this, and unable to say any- 
thing, he disappeared from there and returned to the 
Slesmantaka forest in the form of the KirateSvara 
Sivalifnga.! 

Again Parvati was surprised not to see Mahadeva; and, 
looking with her celestial vision and meditation, she dis- 
covered that he had become the Kirateévara Sivalifga. With- 
out her parents’ knowledge, she went to the Slesmantaka 
forest, bathed in the Bagmati River, bathed the KirateSvara 
Sivalinga with sacred river water, offered the five nec- 
tars, bel leaves, and sixteen-offering puja with fruit, and 
then clothed the linga with a piece of five colored fabric. 


With sincere devotion and peaceful attitude, she worshiped 
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Mahadeva, and recited his praises. 

“geeaGee Gauri in the form of Parvati bathed in this 
particular place, this place became known as Gauri 
pilgrimage, or Gauri Ghata.? 

Then, being very pleased by her devotion, Mahadeva 
rose up out of the linga and showed his true form to 
Kiratini Parvati. Then Parvati quickly joined her hands in 
praise, circumambulated him three times, bowed millions of 
times at his feet, and asked: "O ParameSvara, may there be 
millions of praises to you. O JagadiSvara! The gods have 
been searching for you for a long time. You must go and 
stay peacefully in Kailasa, and protect the gods." Hearing 
her request, he smiled impishly and said: "QO my dear 
Parvati, let's go back to the Himalayas, bid farewell to 
your mother and father, and return to Kailasa." Thus they 
joined hands and arrived happily in the Himalayan 


mountains. 


Section 60: Parvataraja sends away his daughter. 


Then Mahadeva told Parvati: "O my dear Parvati, it's 
time for us to ge. Let's bid farewell to your mother and 
father." They both went to the place where Parvataraja 
was, and said: "O Father and Mother, it's time for us to 


leave for Kailasa. Please grant us our leave." 
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At that moment, Queen Menaka was covered by illusion; 
and, gazing at the two of them, she said: "O ParameSvara! 
O Daughter! If you say son, if you say daughter, they are 
you two. I have no other descendants. Without you two, 
how will I remain of firm character?" 

Mahadeva replied: "OQ Father and Mother, without 
Sati Devi, it has been a long time since I abandoned 
Kailasa. I must go there once, and then I'll come back 
here. Don't worry about it." When she heard this, Queen 
Menaka was unable to bear it; and, placing Parvati on her 
lap, she caressed and embraced her as she lamented. Crying 
with a sweet voice like that of the cuckoo bird, weeping 
fountains of tears, and showing affection for her daughter 
like that of the cakra bird [who mourns its separation from 
its mate at night], she was unable to let her go. Parvati, 
seeing her mother crying like this, embraced her and cried 
too. Unable to keep up his courage, Parvataraja was 
speechless, unable to say anything, and tears fell from his 
eyes, “pwapol - pwapol". Then all the villagers and 
friends were depressed. They came and said: "O Queen! As 
long as a daughter is a child, she lives in her own 
maternal home. As soon as she grows up, she has to go with 
her husband. So, even if you're depressed, what's to be 
done? Please be brave." Hearing the advice of all the 


people, they thought, "Yes, this is true." 
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They regained their courage; and the king and queen 
looked into the faces of their daughter and son-in-law, and 
said: "QO ParameSvara, GauriSankara, you two have covered 
us in human illusion, and called us your mother and father. 
O Lord of the three worlds, make us, the ignorant, wise. 
Remove all our sin and misery. May we always worship and 
devote ourselves to you; and, keeping your name forever in 
our hearts, may you be pleased by this." 

Then they seated Sri Mahadeva and Sri Parvati on a 
jewelled lion throne, and adorned them with all kinds of 
jewelry made of gems, jewels, and pearls. They clothed 
them in beautiful gold=-spun fabrics; and, offering count- 
less quantities of gold, precious stones, gems, and pearls, 
they did puja to them, and recited verses of praise, say- 
ing: "O ParameSvara, Bhavani, Sankara, thanks, thanks, we 
are so lucky. Because cf your coming, we are at peace. 0O 
GauriSankara, you whose illusory powers create the human 
illusion of greed, who causes sensual play and flirting, to 
you who are the supreme Brahma, may there be millions of 
praises. O Bhavani Parvati, being the mother of the 
world, you who are now called my daughter, who showed me 
generosity and kindness, to you, kind one, may there be 
millions of praises." Thus joining their hands in praise 
these two, husband and wife, offered their obeisance, and 


recited the following song of praise: 
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Parvataraja's praise of Sri Sivaparvati 


Long live Sankara, Parvati! At your feet, o 
Lord, we offer this song of praise. (Refrain) 

We are so thankful, and we are so lucky. To 
speak about you we are unable. (1) 

Once, in the milk ocean, you two were seen 
together as SriSarama. 

Just as the ocean was overwhelmed with happiness, 
today the flower of our heart blossomed. (2) 

Once, you quickly assumed your destructive form, 
to destroy the poison coming from the ocean. 

Just after obtaining it, you quickly swallowed it, in 
order to restore stability and beauty to the world. (3) 
In lieu of this you got a blue throat, and now 
you have become known as ‘Blue Throat’. 

May we always offer obeisance at your feet. If 
we are made to stay there, everything here will 
be peaceful and happy. (4) 
Once you took a terrifying emanation to fight the 
demon named Vira. 

The chariot was made of the earth, and drawn by 
the Four Vedas as the horses. 

The two wheels were the sun and the moon. (5) 


With Vidhi as the charioteer, Sumeru Mountain 
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as the bow, and Sesanaga was the bow string, 

and Hari [Visnu], the arrow. 

In this vehicle, piloted by you the leader, you 
took away the life breath which you gave to 
Tripurasura, the demon. (6) 

May we always keep our heads at your feet, o 
ruler of the three worlds. 

Even if our faults are manifold, please forgive 
us always, compassionate one. (7) 

Long live Sankara, Parvati! At your feet, o 


Lord, we offer this song of praise. 


Hearing their parents-in-law reciting these stotras, 
they were very pleased; and, smiling impishly, first Sri 
Mahadeva said: "O Parvataraja! O Queen! May you always 
be able to keep me in your hearts through doing my 
meditation, and reciting my praises. May you also attain 
residence in Kailadsa." After giving them this boon, he bid 
them farewell. 

At that time, Parvataraja and Queen Menaka bowed at 
the feet of both Sri Durgabhavani and Sankara. According 
to the correct tradition, they sent their daughter away, 
and bid them farewell. All kinds of musical instruments 
were played; and Parvataraja, along with his family, saw 
them out the main gate, said the correct things, and bid 


them farewell before returning to his own abode. 
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Section 61: Sri Siva, Parvati, and their attendants arrive 
in Kailasa. They become combined as ArdhanariSvara, make 
the Kavan, Khyak, and Vetala their attendants, and perform 


the fierce dance. 


Then the Lord of the world, Sri Mahadeva, and the 
Mother of the world, Sri Parvati, rode on the bull, 
surrounded by all the gods reciting various hymns of 
praise. Smiling and laughing, they arrived in Kailadsa. 

Then Mahadeva remembered the time when he had no 
Sakti, and when Kailasa had been so lonely and empty. Now, 
having brought his Sakti home, he was very happy and 
relieved, and he assumed his handsome five-faced form. At 
that moment, he seated Parvati on a carpet, and they 
chatted and rested there peacefully. 

Then Parvati joined her hands in praise, and said: 
"OQ ParameSvara, husband, just now you accepted me as a 
female servant, and favored me. May you always show this 
kindness and compassion, and may you be pleased to see me." 
Hearing this, Mahadeva spoke compassionate words, saying: 
"QO peaceful true form, supreme unfathomable Sakti, you have 
done one unjust thing, which was to abandon me. This was 
not right. O my three-eyed being, my dearest life breath, 
what did you get from being so angry and making me cry? 


My very life was maintained through keeping my desire for 
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you! Telling me a white lie just to pacify me (hyayekawa) , 
saying that you would just go and have a look at _ the 
sacrifice at Daksaprajapati's, you then left me unprotected 
until now; and, making yourself invisible, you abandoned 
all love and kindness! Was that right? O goddess of my 
life-breath, because of you I roamed the earth, rolling 
gvala gvala to millions of places, crying and crying for 
ages, and carrying your corpse. Since your absence, until 
now, I hadn't returned to this home!" In this way, 
Mahadeva talked about and recalled all the things of the 
past to Parvati. 

Then Parvati said: "OQ Protector, husband, please 
listen. When I went to see Daksa's sacrifice, Daksa 
reviled vou and insulted you in all kinds of ways. Because 
of these insults I couldn't bear it in my heart, and I 
abandoned that life. O husband, then, in order to meet 
you, I went to the home of Parvataraja in the Himalayas, 
and took my birth there. Ever since I was born, I have 
meditated on you, and with great suffering I've been per- 
forming austerities in your name. Then this same person 
whom I was remembering in my devotions, you, came to the 
place where I was practicing austerities, disguised in 
various ways, and insulting and reviling my husband 
Mahadeva. Thus you made me very angry and made me cry. 


For you to be so cruel, and to make me cry, was that right? 
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O husband, Five-faced one, you tell me ‘without even 
showing your face, you abandoned all love and kindness, and 
left.' If I had abandoned love and understanding for you, 
then how do I know that you made the wives of some others 
come chasing after you? At that time, didn't you have 
marijuana and other intoxicants which made you aroused, and 
you became the Jyotilinga? Because of that, you forgot 
everything, and that’s why you couldn't see me." She 
laughed as she spoke. 

Mahadeva laughed when he heard this, and said: "0 
dearest, your talk is nonsense. If I had abandoned you, 
where would I be? Would I be happy? You are the main 
thing in my life! The giver of happiness and pleasure is 
you. If I had abandoned you, then why did I place your 
dead body, which you had abandoned, on my shoulders, and 
have to carry it around as I roamed the world? 0 Bhavani, 
now that I've seen your face, I have been liberated from 
all this pain." In many ways, they told each other about 
everything. Sri Mahadeva was very humble in the presence of 
Parvati. Then he asked: "0 Parvati, my life breath, you 
must show your kindness and offer me one favor. Without 
you, I can't exist for even a second. i can tell you how 
much pain I had to suffer in your absence. I cried tears 
from the eyes of all of my five faces! O Durga, you are my 


entire support. You are my body, as well. You are my 
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life-breath, my home, my prosperity (Sri), and my wealth 
(Laksmi) . This ocean of worldly existence is you. You are 
the giver of perfection (sadhya) to the unperfected [for 
giver of cures to the incurable]. Without your prasada no 
one can be liberated. Thus, being the true female form, 
the giver of happiness and sadness, you are my protector. 
If you went away and abandoned me, then my life would be 
left unprotected. So, for this reason, show sympathy and 
compassion towards me, and promise me that you'll never 
abandon me! And one last thing: if we two become one body, 
and two beings become one being, then wherever you go, 
I'll go too. Also, wherever I go, you will go. In this 
way, we'll never be parted or have to search for each other 
again! This is my primary wish." 

Parvati laughed when she heard this, and said: "Oo 
husband, I won't go against your wish. How is it possible 
to make two persons into one? Is it possible to make a 
single being by combining a man and a woman? If it's a 
woman, and her husband dies, then she’ll have to commit 
Sati and throw herself on the funeral pyre. If it's a man, 
and his wife dies and he wants to get remarried, how would 
he forget the dead wife? Also, you have five faces and 
ten arms, while I only have one face and two arms. How 
would we divide this up equally? If an image of such a 


form were made, it would be complete confusion." 


332 


Then Mahadeva thought, "I know what I can say to make 
Parvati happy." He said: "O my dearest, once before, I 
also had one face and two hands. Later, because I thought 
I should recite the five Vedas, you gave me four more heads 
and eight more arms. So why are you scolding me for some- 
thing you yourself did?" After saying this, he quickly 
turned himself into a one-faced, two armed form; and, 
placing himself before her, he _ said: "the one-faced 
rudraksa seed is a witness to this!" 

Sri Parvati was so happy to see this that she 
immediately became half Mahadeva's body and half her own 
body. The two became one as BhavaniSankara 
(ArdhanariSvara); and, being completely filled with biiss, 
they ate and enjoyed the fruits and nectars which were 
offered to them as they reigned there peacefully. 

The appearance of BhavaniSankara ({ArdhanariSvara) 
was: One half of the body was covered by a tiger skin and 
the other half was covered by a golden sari. Wrapped 
around one arm were live snake bracelets. Wrapped around 
the other arm were jewel and pearl bracelets. Half the 
neck was drapped with snakes, and the other half was 
drapped with pearl and jewel necklaces. Half the throat 
was blue from having drunk the Kalakuta poison, while the 
other half was golden and shining brightly. Half of the 


mouth was eating marijuana and other intoxicants; and the 
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other half was red from eating betel leaf. One eye 
glistened "tulu tulu" from the effects of having taken the 
intoxicants; the other eye was decorated with black liner, 
and shone forth. Half of the hair had yellow powder placed 
in it, while the other half had white powder placed in it. 
The eye in the middle of the head was formed from two 
halves to make a whole, and it was very beautiful. The 
moon on the head was also placed to be half on one side and 
half on the other. From half of the head flowed the stream 
of Ganga water, and from the other half of the head flowed 
a beautiful shining braid that was as black as a bumblebee. 
One ear was decorated with snake ornaments, and the other 
was decorated with a jewel earring. Half of the body was 
smeared with ashes, and the other half was smeared with 
musk and saffron, of sweet scent. One foot was wrapped 
with a snake anklet. The other foot was wrapped by a 
golden bell anklet. One hand played a damaru drum, while 
the other hand held a lotus. In this way, their combined 
form was very beautiful and splendid. Wherever one looked, 
everything was enchanting; and, being seated cn a_ lotus 
lion throne, they reigned there happily. 

Their remaining bones were collected together by them 
to make Kavana, skeleton attendants. They collected 
together the remaining skin and made Vetala. They took tiie 


remaining hair and made Khyaka, hairy creatures. These 
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three were then made their haragana attendants. 

Then Sri Mahadeva and Sri Parvati were both very 
happy; and, as they danced, taking the true form of 
NrtyeSvara, they performed the 'fierce' or tandava nrtya, 


sporting wantonly (khrida bilasa) and playing joyfully. 
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NOTES - VISRAMA 15 
1 The KirateSvara Sivalinga is a famous pilgrimage site 
in Deopatan, in the Kathmandu Valley. 
2 The river pilgrimage of Gauri Ghata is also located 


in Deopatan, in the Kathmandu Valley. 
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VISRAMA SIXTEEN 


Section 62: Sri Mahadeva drinks the seed nectar. 


Then one day, Mahadeva summoned his gatekeeper Nandi 
the bull, and said: "QO Nandi, ever since the day of SatTI 
Devi's death, from that day onwards, I was without my 
Sakti. Blinded by this, (I didn't realize) that I had 
abandoned Kailasa for such a long time. Because of this, I 
forgot to drink marijuana, I didn't ever see any siddhi 
(another name for marijuana) to drink; and, not being 
suddhi, I lost my wisdom, my mouth grew dry, and I withered 
away to a skeleton. But, from today onwards, we have 
Sakti in our home. So, en this auspicious day, I am very 
pleased. You are my devotee. There is no one as strong as 
you. So prepare some siddhi ghota (ground hemp mixed with 
water). Then slowly grind into a powder and add the 
following, grinding it a quarter of a hundred thousand 
times: dhatura (thorn apple), milk, honey, cumin, red 
pepper, brown sugar, cardamom, jayapatri, cloves, nutmeg, 
and all the other spices. Then bring it to us soon.” 

With Mahadeva's request kept foremost in his’ mind, 
Nandi bowed at his feet and left immediately. He 
collected a mountain full of marijuana (vijaya) [vijaya = 


symbolizing victory, vijaya = symbolizing seed], washed it 
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in sacred river water one hundred and eight times, and then 
added the thorn apple and other spices. Then, remembering 
the name of Mahadeva, with both hands he churned the 
mixture one quarter of a hundred thousand times, and he 
thus made enough to fill an ocean. 

Having prepared the nectar, he placed it before 
Mahadeva, saying: "O ParameSvara, I've finished churning 
it. Please give me a piece of cloth so that I can strain 
it." Seeing Mahadeva unable to procure even a shred of 
fabric, Parvati laughed, and she tore off a piece of her 
sari and gave it to him. 

When the hemp nectar (siddhi ghota) was ready, it was 
placed before Mahadeva. As Nandi stood up, Bhairava, 
Vetala, Bhrndi, the hosts of Bhutas and Pretas, and all the 
360 million attendants gathered there and danced, hoping to 
receive the leftovers as prasada. Seeing this victory 
(vijaya) nectar, Mahadeva was very pleased; and, reciting 
the vijaya seed mantra with closed eyes, he made an 


1 He also 


offering [to the deity] with his ring finger. 
offered a portion to Bhavani. Then, breathing the mantra 
again, he again inhaled, and consumed the entire amount of 
the nectar without leaving any left~overs. Then he 
breathed out with the syllable "Hum!", and said: "O Nandi, 


this siddhi ghota is really good-tasting! Do you have a 


little left? If there's any left, divide it up into small 
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portions and distribute it as prasada to my family 
attendants." Having said this, he began to get intoxicated 
(ranga bhanga) from the nectar, and he himself began to 
laugh and dance. 

aaa this, Nandi didn't know what to do or to 
say, and he went to Bhavani and said: "0 ParameSvari, 
Mother, Bhavani, I gave all of the seed nectar to 
Mahadeva. He then drank all of it, leaving no leftovers, 
and finishing it completely. Then he asked, 'If there are 
any leftovers, distribute it to the attendants as prasada.' 
Now he's summoned all the attendants there before him. 
Because he is intoxicated from the seed nectar, he is 
dancing naked, without realizing what he's doing, and 
dancing to please himself. Because of this, o Mother, 
Bhavani, what should I do now?" 

Hearing this, Parvati replied: "QO Nandi, don't 
worry, calm down. I have a lot of leftovers. Even if you 
feed them for a whole year, you won't run out. Take as 
much as you need and distribute it to everyone. Go see! 
It's over there!" When Nandi went to that place to look, 
he saw countless quantities of the marijuana, already 
prepared. He was very pleased, and distributed it among 
the attendants. 

Then Bhairava and the hosts of attendants were very 


happy. Seeing them kicking about, tim tim, Parvati said: 
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"Hey, hey, you kids, when you drink this nectar, don't make 


a commotion." As soon as she said this, all the 
attendants yelled: "Long live Mahadeva! Long live 
Mahadeva! Long live Bhavani! Long live Bhavani!" Having 


yelled this, each ate his own share, and were satiated to 
their hearts' content; after which they performed all kinds 
of dances, and played peacefully. In this way Sri Mahadeva 
and Sri Parvati sported joyfully in various ways, and 


happily enjoyed reigning there in Kailasa. 


Section 63: For the salvation of the world, Parvati had 
the Sri Sri Sri Swasthani ParameSvari's Dharma Vrata Katha 


told in the realms of Patala, and Martyamandala. 


Then Sri Parvati said to Sri Mahadeva: "Q Husband, 
because of your favor I have performed the Sri Sri Sri 
Swasthanl Parame$vari's Dharma Vrata in order to fulfill 
all wishes. You mustn't keep this Dharma Vrata a secret. 
You must show sympathy and compassion to the poor and the 
miserable in the phenomenal world, and save them." 

Hearing this request, Sri Mahadeva replied: "O Wife, 
Parvati, you are very wise. I do have sympathy and compas- 
sion for the poor and miserable. Summon ASvatthama Rsi and 
the Sapta Rsis, and send them to Nagaloka and Martyaloka, 


giving them the task of saving the poor and the miserable." 
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Hearing this, Sri Parvati immediately called 
ASvatthama Rsi and instructed him in the Sri Sri Sri 
Swasthani ParameSvari's Dharma Vrata, which had been taught 
to her by Sri Narayana. Then she sent him to Patala [hell], 
saying: "Go to Nagaloka to save the poor and the miserable, 
and to teach them how to do this Dharma Vrata.” 

Again, according to the words of Sri Mahadeva, Sri 
Parvati summoned the seven rsis; and, after teaching them 
how to do the Sri Sri Sri Swasthani Parameévari's Dharma 
Vrata, she sent them to Mrtyuloka {the realm of mortals], 
saying: "Go enlighten the poor and miserable realm of 


Manusyaloka [the land of man] .” 
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Section 64: Because of the powers of the Sri Sri Sri 
Swasthani Parame$vari's Dharma Vrata, Sri Parvati gives 


birth to a son. 


Then, hoping to give birth to a son, Sri Bhavanl 
Parvati performed all kinds of dharma vratas. According to 
tradition, with necessary servitude, she purified herself, 
and did the dharma vratas with single-minded concentration 
and mediation. At that moment, Sri Narayana was very 
pleased; and, unable to stay in Vaikuntha, he went to give 
audience to Sri Parvati. Then Sri Parvati bowed at the 


feet of Sri Narayana, offering obeisance millions and 
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millions of times, and performing the sixteen-offerings 
puja. After offering hastargha and  padargha, and 


worshipping him, she joined her hands in praise sayings: 


SaSankhacakram sakiritakundalam 
Sapitavastram sarasiruheksanam. 
SahadravaksasthalakaustubhaSriyam namami 


Visnum Sirasa caturbhujam. 


To the one with the conch shell, wheel, 
with crown and earring. 

To the one with golden clothes and lotus eyes. 

With my head I offer obeisance to the four-armed 
Visnu. 

Who holds the precious kaustubh.: jewel suspended 
in his heart. 

Being very pleased with her praises, Sri Narayana 
said: "QO Bhavani Parvati, what is it that you wish to 
obtain from doing these vratas? What is your desire? Tell 
me! * 

Joining her hands in praise, she said: "O Mahavisnu, 
thanks, thanks to you, I am lucky! Seeing my praises, may 
you be pleased. 0 Narayana, please bestow on me a son who 
is equal to you." She asked this boon, and Narayana 
replied: "O Parvati, before, you wished to obtain Sri 


Mahadeva as your husband, and you did the Sri Sri Sri 
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Swasthanil ParameSvari's Dharma Vrata. Now, in order to 
fulfill all desires and to get a son, you should again do 
the Sri Sri Sri Swasthani Parame$vari's Dharma Vrata. When 
you do this, your wish will certainly be fulfilled.” 
Having instructed her thus, Sri Narayana disappeared from 
there and returned to [his abode in] Vaikuntha. 

Then, according to the traditional procedures, Srf 
Parvatl did the Sri Sri Sri SwasthanI Parame$vari's Dharma 
Vrata with the hopes of getting a son. Meanwhile, Sri 
Narayana thought: "How could there be anyone like me? 
I'll create a reason [for myself] to be born from Parvati's 
womb, and return in that form." Thinking this, he then 
went to reside in Parvati's womb. 

When Parvati was in her tenth month of pregnancy”, on 
the fourth day of the bright fortnight of the month of 
Bhadra, she gave birth to a son. The dundubhi drum was 
played in heaven, and flowers rained down too. All the 
brahmans, 330 million gods, and Kuvera came to see the 
child and to make handsome offerings of diamonds, pearls, 


various jeweled ornaments, and other countless quantities 


of wealth. 
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Section 65: Sri Parvati places a curse on SaniScara, and 


GaneSa gets an elephant face. 


Then Parvati was very happy, and said: "OQ Gods, 
everyone is happy that I gave birth to a son. But there is 
one, Sanigcara, who isn't happy. Therefore he didn't 
come." Hearing her say this everyone was afraid to say 
anything, and they sent a message to inform Sanif&cara. 
Sani$cara appeared there immediately; and, sitting to one 
side, he said: "O Mother, Bhavani, I am very happy that 
you qave birth to a son. But, after all, I am Sanigcara! 
As soon as I lceok at the child with my eyes, it could 
instantly turn to ashes. Knowing this, I felt shy to come 
to view the child." 

Hearing this, Parvati was furious, and said: "O 
Sanigcara, you are just too proud! The birth of my son 
doesn't suit you, that's all! So many gods have come to 
look, and nothing has happened to my son! What would 
happen if only you yourself looked at him? You're just 
trying to insult me!" When Sanigcara heard this, he 
thought: "Oh, this can't be! That Parvati could certainly 
place a curse on me." As he thought this, he sat far away, 
begged forgiveness for what he was about to do, and peeked 
quickly from the corner of his eye, at the child. As soon 
as he peeked, the head of the child disappeared. When 


Parvati saw this, she wailed angrily: "You, SaniScara! 
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For no reason at all you made my son's head fall off! From 
now on, may you be unable to see anyone's face." Thus she 
cursed Sanigcara. 

Unable to watch Parvati's grieving, Sri Mahadeva 
called together his gatekeepers, Nandi and Bhrndi, and his 
other attendants, saying: "O attendants, go and search in 
the four directions, and whoever you meet first, chop off 
their head an bring it. Don't delay!" 

As soon as he said this, the troops bowed at the 
feet of Mahadeva and Parvati, and went quickly with the 
force of the wind to search in the four directions. In the 
south, they found an elephant in rut. He was as white as 
snow, wi.th two tusks. As soon as they saw that elephant, 
the troops quickly surrounded it on four sides; and then, 
reciting the name "Siva Siva Siva" three times, in the 
name of Jagadigévara Sri Mahadeva they chopped with the 
candrabala crescent shaped sword. When the candrabala hit 
the elephant in the neck, he was instantly beheaded. The 
troops caught the head in mid-air before it touched the 
ground, and hurried back to Kailadsa with the head, placing 
it before Mahadeva. Then Sri Mahadeva attached this head 
to the body of his son; and, bringing him back to life, he 
named him "GaneSa”. Seeing that her son's life had been 
saved, Parvati was pleased; and she gazed joyfully at the 


face of her son. 
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Figure 2~11 Parvati (left) watches Mahadeva (right) attach 


an elephant's head on the body of her son Gane&Sa 


Section 66: Sri Kumara is created from semen given to the 


ascetic form of Agni. 


Then one day, the king of the gods, Indra, summoned 
the god of fire, Agni, and said: "O Agni, Jagadigvara Sri 
Mahadeva is in his room, and won't come out at all. If he 
is left like this, who will protect the universe? So you 
yourself must go and bring him out of that room. Go now, 
quickly!" 

Hearing this, Agni Devata quickly left; and, with the 


force of the wind, he reached Kailasa. At that time, the 
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guards at the gate didn't let him pass, so he became wind; 
and, passing through the keyhole in the door, he then took 
the form of a begging ascetic, or bhiksu. He entered the 
place where Sri Mahadeva and Sri Parvati were alone toge- 
ther [having sex]; and, when Mahadeva saw him, he became 
enraged in the form of Sri Maharudra, and was about to 
reduce him to ashes. Just then, Parvati said: "O husband, 
you should [always] give a bhiksu a little something and 
send him away. You shouldn‘t get angry like that." Hear- 
ing this, Mahadeva agreed, and he grabbed a handful of 
semen? and gave it to Agni Devata. Agni swallowed the 
semen and went out. 

Meanwhile, Parvati was furious; and she cursed the 
gods, saying: "See, see, the gods have offended us! Hop- 
ing for a son, I was here alone with my husband; and, at 
that moment, the gods came to interfere. From now on, may 
the gods lose their power (Sakti), and may their wives be 
unable to bear offspring from their wombs." 

Then, because he had swallowed the semen, Agni Devata 
got pregnant, and wondered: "What can I do? This is very 
wrong! What will happen to me?" He was very frightened, 
and he went to the banks of the river and vomited out ku&Sa 
grass and the semen. After that, Agni Devata was relieved 
and happy, and he returned to his home. But wherever he 


had vomited the semen, there was fire burning from it. At 
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that time, seven brahmanis, who happened to be the wives of 
the Sapta Rsis, were returning home from their ritual 
bath. Seeing the kuSa grass burning, they said: "Look over 
there, is that a fire burning there? Let's go over and 
warm ourselves a little!" One of the women said: "You 
shouldn't ever warm yourself by a fire lit by someone 
else." She alone returned by herself. The other six women 
warmed themselves at the fire first, and then went home. 

Because they had warmed themselves at this fire of 
kuSa and semen, these six brahmanis got pregnant. When the 
rsis saw that their wives were pregnant, they said: "Hey, 
you women! How did you get pregnant?" They swore the 
truth and replied: "O Husbands, we've known no other men 
besides you." But, not believing them, the rsis cursed 
them. Thus, the six brahmanis went to the same river; and, 
after vomiting up the semen, they accepted the consequences 
of their curse and became the Khakhipucala [constellation] 
of female stars (nagunt) .4 

Then, on the sixth day of the bright fortnight of the 
month of Jestha, from the semen which was vomited out by 
these women into the river, a brave, six-~faced child was 
born. Ganga [the river personified as a goddess] took this 
brave son; and, going to Mahadeva, she asked: "O husband, 
Jagadisvara! I have brought you your son, take him." 


Hearing this, Sri Mahadeva was very happy; and, naming this 


son of Ganga "Kumara", he then seated Sri Parvati, 
Gafiga, Sri GaneSa, and Srl Kumara on his right and 


left, and sat happily together with his family. 


348 


349 
NOTES - VISRAMA 16 


1 Agrabhaga tinawa = before consuming food or drink in 

Newar culture, it is customary to offer a small amount with 
the ring finger to the gods. The Newari verb tindwa refers 
specifically to this action. 

2 Pregnancy is calculated from the actuai time of 
conception, but since the time of conception may be 
miscalculated, it could be this is actually only nine 
months, or it is an unusually late birth. Nevertheless ten 
months seems to be an ideal length of pregnancy (G. 
Vajracarya n.d., 1985). 

3 The word for semen, birya, also means seed. Thus, 
this offering of 'seed' is not unappropriate, especially 
since it is to the god Agni (Fire), who receives this kind 
of seed in the traditional Vedic sacrifice rituals (P. 
Vajracarya, n.d.). 

4 Khakhipucala = kha is chicken, and khi is dung. This 
constellation of stars (G. Vajracarya n.d.) corresponds to 


the Pleiades constellation of the seven daughters of Atlas. 
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VISRAMA SEVENTEEN 
Section 67: Queen Menak& remembers her daughter Parvati, 
and gets depressed. She sends Parvataraja to Kailasa to 


invite Parvati home. 


Then, one day in the Himalayas, Queen Menaka had a 
dream in which she saw Sri Mahadeva and Sri Parvati in 
Kailasa. As soon as she awoke, she remembered her 
daughter; and, becoming depressed, her body burned as if it 
were on fire, and she cried: "O Uma! O Uma!" Tears 
flowed from her eyes, and she rolled on the ground, gvala 
gvala, like amad woman, and was very upset. Unable to 
bear it in her heart, she cried: "I'm unprotected! (@) 
Parvati, Uma, it has been a long time since I saw your 
face. As a result of this, how can my life-breath be 
maintained? I've heard it said that reciting only your 
name, ‘'Durga', eliminates afflictions, brings an end to 
suffering, and that liberation can be obtained. Yet, 
why do I alone burn with heat as if a fire were burning in 
my body? I must see my life~breath, Gauri, a little bit. 
O Uma, I only wish that one day I could hear you come 
before me calling, 'Bho Mam! Bho Mam!' in your soft voice. 
O PraneSvari! Since I am the wife of the king of rocks and 


mountains, my heart is also like stone. O my life-breath, 
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daughter, without you my life is daily waning away. fo) 
Durga, Bhavani, you must put an end to my cycle of bad 
rebirths [jigu durgati can also mean my suffering]. Seeing 
me unprotected in this way, shouldn't you have some pity 
for me? Without you, my will to live (mwayegu) is 
uncertain; but because of your illusion, my love of you, I 
can'c even die! (Jigu pranam chana mayana wane maphata.) 
Not even the Lord of Death, Yamaraja, is able to take a 
sinneress like me." Thus, being very depressed and upset, 
she showed her love, and cried in a pitiful voice. 

Then all the women of the kingdom of Parvataraja came 
to reassure her saying: "O Great Queen! You mustn't 
starve yourself like this! Why don't you make a plan to 
have Uma Parvati brought here? Now the autumn season is 
coming. The rains are beginning to stop. The mhasakha 
peacock, sings with its sweet voice and dances. The birds 
will also become more attractive. The cakra birds come 
here searching greedily for food. During the autumn 
season, all the living beings are happy and pleasant. 
Also, in order to make themselves more beautiful, everyone 
awakens and dresses up to worship Sarasvatil 

"O Great Queen! Why did you send away the one who 
can't bear separation from you, who is the wealth of your 
life-breath, who is like a golden mirror, who is Parvati. 


Why did you give her to that crazy lunatic? Your only 
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descendant is Parvati. And listen to this: JInstead of 
having fabric on her body, Parvati hasn't even a tattered 
rag to wear! Since Mahadeva was unakle to give her any 
cloth, he dressed her in tiger and elephant skins. Not 
having any oil, her hair is [probably] all brown matted and 
knotted. Not having any food to eat, this beautiful Uma 
must be gaunt, black, and skiny. Instead of jewelry, he 
adorned her with a necklace of rudraksa seeds. Not having 
any work tc do except kneading marijuana, her hands must 
be getting all dried out, cracked, and stained, like an 
elephant's skin. There is so much to tell about how 
Parvati must suffer! All that is left is her life-breath. 
"Then there is so much to tell about your. son-in- 
law. He has no affection for our Parvati. Drinking 
Marijuana brews and other intoxicants, wearing snakes, 
sleeping and staying in cremation grounds! He doesn't love 
Uma. Making one such as this your son-in-law, giving Uma 
to him, and on top of that sending them out during the 
month of the rainy season (barsa masa), [how could you do 
this]? How much will you remember and cry? Shouldn't you 
be getting some news, and asking them how they fared on the 
road during the rainy season? Thanks! Thanks! Since 
you're the wife of the Mountain King, your name is from the 
word 'mountain'; and, likewise, your heart is like a stone 


without love. If it was anyone else, they would have been 
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dead already. There will never be another who will come 
calling you: 'Bho mam' . Because of this, it is only to be 
expected that you and Parvataraja would curse your fate, 
saying: '‘Dhikkara!'." In this way, the women taiked about 
all these things. 

Then, in order to have Parvati brought back, Queen 
Menaka cried and cried until her heart was like a pond, and 
in deep sorrow she went before her husband and said: "0 
Husband, I have such a strong desire to just once see the 
face of our daughter Parvati. Without my life-breath, Uma, 
my life is wasting away. How will I survive if I can't 
even talk to my life-breath, my wish of life, my daughter? 
They said my beautiful daughter was dressed as a beggar! 
They said that since Mahadeva had no food in his house, 
they had to beg alms for their food! Also, they said that 
since they had no place to stay, they were staying in the 
cremation grounds, and that my Uma has no stable place 
(thasa) ! Hearing all this talk and that, how could I bear 
it in my heart? Without being able to see my daughter, who 
is like the black liner on my eye, how can I survive? It's 
like trying to exist without wealth, and being miserable. 
Also without my Uma Parvati, this kingdom has no splendour. 
How can we continue to forget such a one as our Uma? Until 
I hear our daughter call ‘Bho Mam', my life-breath will 


never be satisfied. Which direction should I face, that I 


| gy SE RUT ee Cee 


rn 


354 


might see Uma's face? I implore you to quickly bring that 
eeeneure I kept unloosed from my eye, whom I kept in my 
shawl, my wealth! O Husband, please go quickly to 
Kailasa, invite and bring my daughter Gauri, my daughter 
Parvati, my daughter Bhavani Uma. 0 Protector, I have no 
other strong desire but this. If you don't bring my 
daughter I will certainly abandon this sinful body." 
Thus in various ways she spoke to her husband, and was 
depressed. 

Hearing these lammentations of his wife, the queen, 
Parvataraja said: "O Queen, Hemavati, you must not be so 
upset. Keep your mind firm. You must not get depressed 
on account of your daughter. Hey, you whose wisdom is like 
a rock, you shouldn't think of your Uma as your daughter. 
She isn't our daughter! She is the mather of the world, 
the ruler of the universe, and queen of the three worlds. 
Whoever recites her name shall transcend the ocean of 
worldly existence. This is how you should think of her. 
You are drowning in your own ignorance when you say that 
pecause there is no food at the home of your’ son-in-law, 
there is nothing to eat, and Parvati has become dark 
colored and gaunt. That's only womens' talk! She who is 
called Parvati is none other than Annapurna herself. It's 
because of ParameSvari's compassion that all beings are 


able to find food! Do you expect me to believe that at 
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the home of this compassionate Annapurna there is no food, 
and that she has become a beggar? Everyone, including the 
rocks and trees, knows that Kuvera [the god of wealth) 
himself is her treasurer! So would they have to go begging 
for alms? You know deep in your heart that our daughter 
Uma is called Sri RajarajeSvari, and our son-in-law 
MaheSvara is called KaSiSvara. O Queen, don’t be foolish! 
Because of the merit we attained in our previous birth, 
‘Sri. Sri Sri Mahamaya’ took birth from your womb. Now, 
forgetting the nature of this ParameSvari, what are you 
talking about? Is it right that you, in your own illusion, 
should call Siva {Parvati]l, the primary creator, the all- 
supreme being of Siva, ‘my daughter'? And is it right that 
you should be giving yourself pain and trouble? O Queen, 
don't cry! While you are at home, don't think of anything 
else, but recite the name of Durga. Then, at that time, 
your life-breath daughter Uma will appear before you. If 
you get depressed or anxious, recite the name 'Durga'. At 
that moment, your troubles will be eliminated. Even the 
Four Vedas can't tell of the greatness of the name Durga. 
When Sri Mahadeva swallowed the Kalakuta poison and held it 
in his throat, his life was nearly ended. But, because he 
recited the name of Durga, his life was. saved. If you 
abandon reciting the name of this goddess of the world, 


Durga, then she will be unable to find you." 
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Hearing this wisdom of her husband, the queen agreed, 
and stopped crying; and, with peace of mind, and in 
preparation for the invitation and arrival of her daughter 
Bhavani, she placed vases (purnaghata) to the left and 
right of the doors here and there. She brought green 
leaves, the five kinds of leaves (paficapalava), and erected 
some banana trees. Then, bringing load after load (ku-ku) 
of yoghurt and fish, she went before Parvataraja and said: 
"0 Husband, go quickly to Kailasa; I've prepared 
everything." Hearing this, Parvataraja Himalaya had 
all the brahmans and auspicious group of virgin girls 
(kanya gana) brought before him so that he could present 
them with gifts. Then he began the puja, lighting the 
five lamps (pafica dipa mata chwayekawa) and having the 
priests and brahmans perform the Navaratra and 
Ghatasthapana rituals, with some reciting the Candipatha, 
and others reciting the name of Durga. Reciting “Jaya 
Durga! Jaya Durga!" in his own mind, he was very happy, 
and caused auspicious musical instruments to be played, 
while the villagers lit the torches, musyala cyatakawa. In 
hopes of bringing this daughter Bhavani, Parvati, Durga to 
her original own home, and in preparation for the journey 
to Kailasa, the brahmans bestowed the auspicious food at 
the auspicious moment, along with their blessing; and, on 


the first day of the bright fortnight of the month of 
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ASvina, [the king] set out on his journey. 

Then Queen Menaka sat facing only east, like the 
cakra bird who cries in a beautiful voice throughout the 
night, waiting and waiting for the sun to rise and to he 
reunited with its mate from their night-long separation. 
In this way, she went out and checked every hour to see if 
they were coming, gazing in the direction in which her 


husband had left. Checking every minute, she must have 


looked thousands and thousands of times. 


Section 68; Sri Bhavani Parvati's family goes to visit 


her original home. 


Then Parvataraja arrived happily in Kailasa. When 
the doorkeeper, Nandi the bull, saw Parvataraja arriving, 
he bowed, touching his head to his feet, and welcomed hin, 
saying: "Please come in." He summoned a messenger, and 
then asked: "QO Senior Grandfather! Why have you come 
here? You have become an old man. At such an old age, you 


should stay together with an old woman? 


of the same _ age! 
Why did you abandon your old queen, to come here? When you 
came here didn't Grandma tell you lovingly that you weren't 
supposed to come here? Because you're old she doesn't love 


you much -- that's why she must have sent you." 
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Hearing Nandi laughing and joking as he said these 
things, Parvataraja said: "O Grandson, Nandi, you're just 
teasing me. We've always loved each other since we were 
children. Now, at such an old age, we couldn't abandon 
each other. By this I mean that however much I loved her 
as a young man, I still love her just as much. You're 
just an animal, like a sheep. What would you know about 
love and affection? To say love and affection, it is 
something that only increases when you get older. The knot 
{of love] which is tied long before can never be undone, so 
also love never decreases." 

Hearing this, Nandi said: "QO Grandpa, I know what 
you. say. Grandma must be beside herself, suffering and 
unable to exist." 

Then Parvataraja said: "O Nandi, in my home your 
grandmother wanted to see the face of her daughter Uma so 
badly that she became like a crazy woman; and, being very 
anxious and worried, she sent me here to bring her home. I 
tried in all kinds of ways to make her understand, but she 
still didn't understand, so I told her that I'd come to see 
all of you, and bring Parvati home. This is the reason I 
have come." 

When he heard this, Nandi was very happy and he led 
Parvataraja to where Sri Mahadeva and Sri Parvati were 


staying. When Mahadeva saw his father-in-law arriving and 
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when Parvati saw her own father, Parvataraja, approaching, 
the two of them welcomed him and showed him appropriate 
respect. Parvataraja paid homage to them as well. 

After that, ParvatI spoke in a compassionate voice, 
saying: "OQ Father, is it because I am a poor woman that 
you forgot about me? Are you disgusted to see me? Since 
the day I was given away in marriage to Sri Mahadeva, you 
haven't sent for news about poor me. Why have you 
abandoned love in this way? For my sake [jigu uparasa] you 
should not abandon love and compassion. O Father, is my 
mother well or not [{kuSala juwala majuwala] ? Please tell 
me." 

Hearing this, Parvataraja replied: "O Daughter, why 
do you say such things? Since the very day that we sent 
you away, my eyes have never been without tears. But it is 
you two whom we've always kept in our eyes. Because of 
this, when you left to come here, our home was like being 
in a house during the night without lamps. Unable to 
abandon her love for you, your mother has been crying day 
and night, so that her eyes are never dry [mikhana chuka 
makhuta]. Dwelling only in her own mind [manasena juko 
Cwanagulinaj, her body has grown thin, and her life-breath 
is all that remains. O Daughter, do you think we could 
really forget you? Whether you say son, or daughter, you 


are the only one. There are no others but you, my 
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daughter!" 

Hearing her father say this, Sri Parvati said: "Oo 
Father, seeing your love for me, I am very contented. As a 
daughter, I can't abandon my longing for my original home, 
and I have so much love for my mother and father!” 

Tears streamed from his eyes when he heard this, and 
Parvataraja said: "O Daughter, Bhavani, I have committed a 
great injustice. Please free me from this net of delusion, 
and forgive.me for all my faults. O Parvati, in our hearts 
when we honor you, we remember nothing else. From thinking 
of you, your mother is in a state of abandon. Because of 
this, oc daughter, you must remove this misery of your 
mother and father. You mustn't keep those tears in your 
eyes. I have come to invite you and our son-in-law to our 
nome." 

Parvati was very pleased by her father's words. Then 
turning to Mahadeva, Parvataraja said: "QO JagadiSvara, I 
have come to invite my daughter Parvati and you to my home, 
and to accompany you there. You must come soon." 

Mahadeva replied: "O Parvataraja, my heart is 
brightened by this talk! I was beginning to fear that my 
life-breath was about to leave me _ [again]. In former 
times, my Sakti said she would go to see Daksaprajapati's 
sacrifice, and come back. But she didn't return and I lost 


her there. With that loss, I fortunately came searching at 
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your home; and, finding the wealth of my life-breath, I 
have forgotten this suffering. Before, I was without 
knowledge, but as soon as my father sent her with me, I was 
completely restored. Because of this, it would be the same 
as giving my life-breath away." 

Thus Mahadeva tried to explain to Parvataraja in 
various ways why he shouldn't send Parvati. Hearing this, 
Parvataraja was embarassed; and, mot knowing what to say, 
he was frightened. He turned red, then blue, and finally 
said: "OQ ParameSvara, please listen. At least for the 
three days of the seventh, the eighth, and the ninth [of 
the festival]4, you, my Uma Parvati, and my grandchildren 
should come to visit our home. Then on the tenth, before 
the dawn of the eleventh, you can certainly return here. 
Please, you must show your compassion, and come at least 
for these three days. O ParameSvara, this is all that I 
beg of you, thousands and thousands of times. You mustn't 
say this or that [to avoid coming] .” 

Hearing this, Mahadeva was very happy, and said: 
"All right I'll come for three days." Then Parvataraja was 
very happy, and Parvati happily shouted: "It's time to go 
home!" Collecting her family together, and taking hold of 
Sri GaneSa and Sri Kumara, together with Sri Mahadeva, the 
whole family rode on a lion, while she appeared in her true 


form as Sri Bhavani, and they set out on their journey. 
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NOTES - VISRAMA 17 


1 Saraswati, who is normally referred to as the Goddess 
of learning and music, is also the Goddess of Gavnents (G. 
Vajracarya n.d.). 

2 The mates of these birds sleep on opposite banks of 


the river during the night (P. Vajracarya n.d.). 


3 Jyatha means old man, husband, or (rarely) father. 
Jithi means old woman, wife, or (rarely) mother. 

4 Durga Puja is the major Hindu festival of Nine Nights 
of Durga. It commemorates the victory of the goddess Durga 
over the demon Mahisasura. During this festival, married 
women, and their families, are expected to visit the home 


of their parents. 
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VISRAMA EIGHTEEN 
Section 69: While the Siva family is on the road to 
Himalaya, Sri Parvati shows the ocean of blood to Sri 


Mahadeva, along with her fierce form of Mahakali. 


Then Sri Mahadeva, Sri Parvati, Sri GaneSa, and Sri 
Kumara were travelling together along the road with 
Parvataraja, when Parvati asked Mahadeva in a soft voice: 
"QO Husband, JagadiSvara, when we go to our in-laws' you 
shouldn't wear your latapata latapata dangling bone neck- 
lace. With that, everyone calls you a crazy old cripple. 
So many of my friends will be there at my home. If you go 
like that, they'll tease us, and I'll feel embarassed too. 
So take off all your bone necklaces right here, and for the 
next three days, take your previous five-faced form in the 
guise of a king, and make yourself utterly beautiful." 

Hearing her request, Mahadeva replied: "O my dearest 
Parvati, these aren't just any bones! Do you think I 
would wear just any bones around my neck? These are your 
bones! Is it right that I should abandon a bone necklace 
of such bones? If I have to abandon these, then I'll have 
to abandon my life-breath." 

When she heard this, Parvati thought: "Now I'll see 


just how much love and affection this Mahadeva has for me." 
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Suddenly she made the rest of her family invisible; and, 
making a huge, broad, and terrifying ocean of blood appear, 
churning with great force, she then assumed her terrifying 
form of Mahakali, and stocd on one side in the distance. 

At that moment, Sri Mahadeva thought: “How did this 
happen? I was just with my family, and now I'm here! Now 
what is this? Where did this ocean of blood come from?" 
Unable to see his family and Parvati, he got very scared 
and his mouth got dry. In a high, squeaking voice, he 
called: "O Durga! O Durga! O my life-breath! O Parvati!" 
Thus he kept calling them. After calling for a long time, 
and still unable to see Parvati anywhere, he yelled in a 
loud voice: "0 Parvati, I didn't intend for you to 
abandon me like this, or to send you away! Now, 
abandoning me like this, where did you go? I don't see 
anything except this terrifying ocean of blood. So what 
should I do now? Where should I go? O my dearest, please 
come before me soon! O Bhavani, I am so scared!" Thus; 
Mahadeva cried there. 

Seeing this, the Kali form of Sri Parvati laughed, 
and said: "0 Mahapurusa, who are you? Why did you come 
here? What happened to make you cry?" Hearing this, Sri 
Mahadeva replied: "OQ Mahakali, I am Mahadeva. I was with 
my family, and I came here on my way to visit the home of 


Parvataraja. When we arrived here, the others disappeared 
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somewhere, I don't know where they went. Now I see nothing 
except this ocean of blood. This really surprises me, and 
I am so very frightened that my body is burning like fire, 
and I am crying! Therefore, o Mahakali, have you seen all 
my family? Who are you? Please tell me the truth." 

When she heard this, Sri Mahakall replied: "Cc 
Mahapurusa, I am whatever you imagine me to be. If you 
don't believe me, here, see for yourself!" Then she re- 
vealed her Ten Great Forms, as she had revealed them before 
[see Section 24]. Then, suddenly, she assumed the form of 
Bhadrakali and said: "CG Mahadeva, think about and listen 
to this: When you were born from my womb, this was the 
ocean o£ blood formed by that biood. Because of that, this 
ocean is your birthplace. O MaheSvara, you have been born 
from my womb seven times. So, because of that, there are 
six other oceans like this. Such is this ocean. Now look, 
and listen: First I brought forth the three of ycu, 
Brahma, Visnu, Mahadeva: and, because you were brought 
forth without a womb, I placed you in an ocean of jala, or 
water. Then I decided myself to take the form of a foul- 
smelling dead corpse, and to come rotting and floating to 
where you were. When I came to you thus: you were able to 
tolerate the smell; and, taking my body, you placed it on 
the seat next to you. When I saw this strong character of 


yours, I was very pleased, and I took my Bhavani form, and 
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stayed there with you. 

"Then wishing to do your devotion, I took a birth at 
Daksaprjapati's. From there, I abandoned that body, and 
took another birth at Parvataraja's, and that is this 
birth." 

Hearing all this that Parvati had told, and seeing 
what the nature of her character (caritra) was, Sri 
Mahadeva felt very strange; and, joining his hands in 


praise, he recited this stuti: 


© Bhavani, Who is all-pervading power, eternal 
life, Anantamurti, destroyer of demons, goddess 


of the universe, truth immemorial, complete form; 


Who is the one without shape or substance, who is 


void of passion, who is emptiness; 


Who is the root of all existence, samsaraya mula, 


the Great Illusion, and the Great Knowledge; 


O Goddess, may there be millions and millions of 


praises at your feet. 


O true form of illusion, I am not worthy of 


knowing of your existence. 


O Supreme Existence, you must protect me now! 
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Thus Mahadeva recited various praises. Seeing this, 
Sri MahakalI Parvati laughed; _and suddenly, taking her 
great universal viratal form, she began placing countless 
numbers of universes in her stomach, with each universe 
having countless Brahmas, Visnus, and MaheSvaras, 
including Realms of Gods, YakSas, humans, moving and non- 
moving beings, mountains, rivers, oceans, seven heavens, 
seven hells, and seven continents. All were made invisible 


one at a time. 


Section 70: Sri Mahadeva assumes his RajarajeSvara form 
and arrives with his family in Himalaya, and Queen Menaka 


is happy. 


Then, suddenly, abandoning this fierce form and 
resuming her previous ten-armed form as Bhavani, she made 
the ocean of blood invisible, and made GaneSa, Kumara, and 
the whole family reappear before Mahadeva. At that moment, 
Sri. Mahadeva was like an unconscious person regaining 
consciousness. He stood up and said: "O my dear Parvati, 
I don't want to stay here, let's go! I am not capable of 
telling about your greatness. Please forgive me for all my 
faults." And, as Parvati had suggested, he took his 
RajarajeSvara form, and went along with his family to the 


Himalaya Mountains. 
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Meanwhile, in the Himalayas, Queen Menaka was 
completely beside herself in grief from thinking about her 
daughter Uma Parvati. Thinking and hoping: "Oh, my 
daughter Parvati must be about to arrive", she watched, 
keeping her eyes fixed on the road which Parvataraja had 
taken. She asked for news of their whereabouts from all 
the people who passed by on the road. She was like one of 
a pair of cakra birds who remain separated from each other 
on opposite banks of the river during the night, calling in 
their sweet voices: "When the sun rises, we'll be 
reunited"; and waiting throughout the night fer that 
moment, they continually face towards the east, watching 
for the sunrise. In this way, she came out to check evey 
hour, hoping they might have come; and, calling: "O Durga! 
O Durga!", hour after hour; she must have gone to look 
thousands and thousands of times. Then, going back inside, 
she would fall down as if she were unconscious, rolling 
around gvala gvala. And again feeling restless inside, she 
would go back outside to watch for them. 

In this way, when her daughter Parvati still 
didn't come, she yot very depressed. She went to her 
friends and asked: "O Friends, I am exhausted by this. Go 
to that place over there, see if my daughter Uma has ar- 
rived yet with the king, and send back news. If you tell 


me that they aren't coming, I most certainly will be ready 
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to abandon my life-breath and die! Go tell this to Parvati 
and Parvataraja." Then, as soon as she had said this, she 
suddenly remembered Uma Parvati, and fell unconscious. 

At that moment, one of Parvati's friends, a child, 
rushed in, saying: "O Queen, o Queen, get up quick! Your 
daughter Uma has arrived with the king! You don't have to 
cry like that!" As soon as the child said this, the 
queen's hand became cool and relaxed like the moon, and she 
said: "O Child, where, where? Show me! Let's go quickly!” 
They rushed outside to look. At that very moment, her 
daughter Bhavani, came along with the Siva family. Laugh- 
ing and smiling, they thus arrived home on the dawn of the 
seventh day of the festival. Parvataraja said: "0 Queen, 
Queen, don't cry! I've brought Bhavani varvati home." 
Hearing this, Menaka was like a lost calf suddenly finding 
its mother. Happily, she rushed forward to greet her; and, 
seeing Bhavani's ten arms, she was startled, and said: "O 
Husband, this isn't my daughter. . This is the slayer of 
the demon Mahisasura, known as 'Mahisasura Mardini'. Why 
did you leave behind the peaceful, two-armed, three-eyed, 
one, my daughter Uma, and bring this ten-armed Bhagavati 
instead?" 

Then Parvataraia said: "O Queen, no one knows’ the 
beginning or end of your daughter. Sometimes she has ten 


arms, sometimes she has two arms, sometimes she is male, 
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sometimes .she is female, sometimes she has form, and other 
times she is without form. Sometimes she brings forth 
universes, and other times she destroys them. Because of 
this, the name of this one has become known as 'Sakti'." 

When the queen heard this, she abandoned her doubts, 
and peacefully cried tears of joy as she gathered her 
daughter and her grandchildren, GaneSa and Kumara, onto her 
lap, and hugged and kissed them ecstatically. 

Then Queen Menaka said: "OQ Daughter, Uma, since 
you've left here, why have you forgotten your mother? I've 
heard that you are often called 'Merciful Compassionate 
One' (Dayamaya). Then, without any fault of mine, why have 
you abandoned your mercy and compassion towards me? It is 
also said that whoever recites your name will be liberated 
from all grief, sin, suffering, curses, and misery. But I 
have recited your name and meditated on you, and yet I've 
become unable to die, or live! How is it that I am like a 
fire snuffed due-ae a lake? When you see a poor, suffer- 
ing woman like me, are you disgusted? 0 daughter, because 
you abandoned your love for me, I can't even think of 
living.” It has been a long time since I have been bedrid- 
den, without any will to rise up from my bed. 

"Seeing my suffering, Brahma showed compassion for 
me; and, reuniting me with the face of my daughter, which 


is like the full moon, he removed a mountain of suffering. 
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I have crossed the ocean of emptiness. From now on, my 
mind is at peace. O Daughter, Uma, I can't tell you what a 
relief it is to see your face! I have never before known 
such peace! Before, my heart was dark, and there was only 
darkness in the ten directions. It was as if my life- 
breath was about to pass out of me. Now, luckily, after 
seeing the face of my three-eyed daughter, the goddess of 
my life-breath, it is as though the sun has risen, shining 
its halo in my heart, and my life is saved. Now I will 
keep you at the center of my heart, enshrining you there 
steadfastly, and keeping you hidden so thet no one else can 
see you." 

Hearing her mother tell how much she loved her, 
Sri Parvati replied: "QO Mother, please forgive me for all 
my faults! I know how much love you have for me. In the 
rainy season, you bade farewell to me and sent me to the 
home of another. Even though it was rainy season, and even 
if we had to suffer, I remembered happiness as I went. O 
Mother, now you must forget all this suffering, and 
abandon all this illusion and attachment." After saying 
this, the two, mother and daughter, embraced and kissed 
each other, and happily chatted back and forth. Meanwhile, 
all of Parvati's friends (hosts of Yoginis) came to meet 
her, and all the villagers, the Yaksas, Gandharvas, and 


other subjects were very happy. 
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Section 71: Parvataraja performs the invitation puja on 


the seventh day of the festival.? 


Then, on the seventh day of the bright fortnight of 
the month of AgSvina, Parvataraja invited the Brahmans, with 
the intention of doing puja to Sri Bhavani. In order to 
invoke the presence of Sri Bhavani, the brahmans followed 
the traditional procedures as it is written in the Vedas 
and Puranas, and first they performed the invitation 
ritual. This was followed by the varani samkalpa* 
(resolution to make a selection) after which they made an 
offering (bhaga thayawa bilam). At that time, some of them 
recited Durga mantras, and others recited Candi texts. 
Still others recited Puranas and stotras. Thus, in this 
way, Parvataraja had the brahmans reciting and meditating 
on various texts, and Sri Bhavani was brought to his own 
kingdom. Having done this, Parvataraja said, "Thanks, 
thanks, I am so lucky!*, and he seated Sri Bhavani and 
Sankara, together with Sri GaneSa and Sri Kumara, on a 
royal lion throne; and, with all his devotion, he prepared 
the sixteen offerings, with navala flowers and bel leaves, 
and performed the invitation and installation puja. After 
completing all the necessary puja procedures, he bestowed 
gold monetary offerings on the brahmans, and prepared and 


served a feast from Sri Bhavani's offering prasada. At 
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that time, all the brahmans were pleased; and, after 
bestowing their blessing on Parvataraja, they bid farewell 
and returned each to his own home. 

Then Parvataraja placed all kinds of amrta nectars 
before Durga Bhavani, Sri Mahadeva, Sri GaneSa, and Sri 
Kumara, and fed them. At that time, SrI Mahadeva was very 
pleased, and accepted his feast. Meanwhile, Sri Bhavant 
Parvati enjoyed betel leaf and an amrta feast with her 
mother. Gane&a and Kumara were also very happy, and 
laughed and laughed as they feasted. Finally everyone 
accepted prasada. 

Then all the Apsarases were summoned. The Gandharvas 
sang songs and the Kinnaras played the talas while the 
Apsarases performed their joyful dances. Thus, after the 
seventh day invitation puja, they spent the night 


peacefully. 


Section 72: The Sthapana Puja of Sri Durga Puja 


is performed on the eighth day of the ritual of Dasain. 


The next day, rising early in the morning, 
Parvataraja and the others went with the priests to bathe 
in the river. They brought the nine leaf dishes filled 
with the nine types of grains offering, guta bibahala (cf. 


Nepali 1967: 427), and played all kinds of Sata Sata- 


374 


sounding instruments (cymbals?); they sounded the conch 
shell trumpet, and rang the hand bell as they went tn the 
river. After bathing, they put on clean new clothes and 
returned home. After performing their daily household and 
lineage (deguli) rituals in their ftamiiy shrine, they 
prepared the necessary things; and, taking their seats 
before Sri Durga Bhavani, they caused the brahmans to 
recite while, with utmost devotion, they performed "the 
ritual of invocation and establishment" of the goddess Sri 
Sarasvati. Thus, with pure minds, they began the Maha 
Astami Puja [the ritual of the eighth day of the festival]. 

First, a puja with bali offering was done to Sri 
GaneSa and Sri Kumara. Then, Sri Bhavani Uma and Maheévara 
were bathed with paficamrta and sacred Janhavi Ganges water, 
clothed in red fabric, and seated on a golden jeweled lion 
and lotus throne. After that they were adorned with all 
kinds of beautiful golden jewelry, which was studded with 
pearls and gems, and large rings were placed on their 
fingers. The necessary ritual vessels (kalaSa) were 
established in the pavillion (mandapa), and [invocation] 
Mantras were sub-vocalized (polapawa) in accordance with 
the procedures explained in the Sastras. Then both Sri 
Bhavani Gauri and Safkara were annointed with yellow and 
red sandalwood, anda lovely japa flower was placed on the 


head of the goddess. Dwapola flowers stuck with situ 
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grass were offered, along with various other fragrant 
flowers and flower garlands, to make her beautiful. The 
eight~fragrance incense was lit, and thousands of butter 
lamps were lit. Then a feast of various kinds of 
naivedyas, fruits, breads, papaya, sweets, yoghurt, milk, 
milk rice, jaggery, and milk solids was placed before Sri 
Tévari; and, with hands joined, they did puspafjali and 
recited various stotra praises. Performing this puja at 
the feet of both Sri Bhavani and Safkara, they bowed 
continuously, with full prostrations. Then all the 
inhabitants of Himalaya were very happy. Everyone came 
bringing the navala flowers (sprouted grain) and all their 
own puja equipment. They made offerings of paficamrta and 
other things, as well as all kinds of breads. They 
seedavee countless offerings, with nine of each separate 
thing (guta guta), and placed them before Sri Durga while 
they did their pujas. 

Many things were also offered in the fire sacrifice 
pit. The brahmans, following the traditional puja vidhi 
(instructions), made offerings of clarified butter, honey, 
nine grains, and other things worthy of being sacrificed; 
and, with these offerings being burned in the fire, the 
gods were satiated. The beggars and ascetics were given 
food and wealth, and made well-satisfied. 


Then, for the bali offering, animals were brought, 
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samkalpa was meditated, and various musical instruments 
were played in the four directions. Looking up, Sri 
Bhavani Durga called all the families in a loud voice. At 
that moment everyone came forward. The sword bearers 
(khadgipani) took their swords; and, following the orders 
of Sri Bhavani, they severed the heads of the animals. 
Then other sword bearers (khadgakarapani) soon became 
enthusiastic with the mood of the ceremony, and they 


5 Some brought 


enjoyed themselves and performed dances. 
human skull cups (patra), filled them with blood, and 
placed them before Sri Bhavani. Then all of the family 
came forward, offered japa flowers, bel leaves, navala 
flowers, bhujangaksi (bhu sw or Mohani flowers) or tradi- 
tional Dasain festival flowers, and offered rice mixed with 
red powder, and camphor. Joining their hands, they recited 
praises and performed puja, bowing at the feet of Sri 
Bhavani Durga. In this way, all the gods, who had 
previously been unable te do this, now performed the puja 
and fire sacrifice to Sri Durga Bhavani and Sankara in 
their actual presence. 

Parvataraja made thousands and thousands of brahmans 
well-satisfied, giving them gifts and monetary offerings. 
Throughout the kingdom of Himalaya, the people devoted 
themselves to the recitation of puja texts, extolling the 


virtues of Durga. Then, after preparing traditional 
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feasts, they went all over the mountain kingdom and 
distributed a share of this feast of milk-rice, milk, 
yoghurt, and other dishes to each and every living 
creature and to non-moving beings, such as trees and rocks. 
Then, Sri Bhavant's prasada was distributed by Parvataraja 
to the brahmans, and by Queen Menaka to ali the villagers, 
women, children and friends, and they were served a feast 
to their heart's content. Because of this, however much 
the king and queen gave in the way of gifts, monetary 
offerings, and feasts, the same amount was restored to them 
through [the grace of) Annapurna. Seeing all the food 
appear there, Parvataraja and Queen Menaka were very happy. 

Meanwhile, a very beautiful woman appeared at the 
feast and said: "O Queen! Thanks, thanks, you are so 
lucky! From now on, we realize who your daughter Uma 
Parvati is. She is the one who transports us across the 
ocean of existence, who should be thought of as 
Taranakarini Bhavani. She has made herself known here with 
her presence. Being the ruler-protector of the entire 
universe, she is AdiSakti Mahamaya, of whose greatness no 
one is capable of telling. Because such a one as this is 
your daughter, may we say many thanks to you! We are so 
lucky to have audience with Jagadisvari." When Queen 
Menaka heard this, she was very happy. 


After that, all the brahmans were fed a feast to 
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their heart's content. They said: "Thanks, thanks, 
Parvataraja is lucky!" Thus, they happily bestowed their 
blessing on the king, and returned each to his own home. 

After the prasada was distributed to everyone, and 
everyone had been well-satisfied, they each took their 
Bhavani prasada. When the sun set and evening fell, Sri 
Durga was made comfortable and cool [with a fan]. During 
the black night [Kalaratri], the whole family gathered 
together; and, with sincere devotion, they offered the lamp 
offering (arati). 

In this way the Sthapana Puja was performed on the 
eighth day of the festival [Mahaastami] . During the night, 
various musical instruments were played. The Apsardses 
performed dances, the Gandharvas sang songs, and pleasant, 
peaceful sounds were heard as great festivities were held 


throughout the night. 
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NOTES - VISRAMA 18 


1 Virata = great, colassal, giant, univers] (G. 
Vajracarya n.d.). 

2 Jila mwaye dhaydgu buddhi nap& madayawa wana is an 
idiomatic expression meaning I can't even think of living 
(G. Vajracarya n.d.). 

3 Adhivasana nimantrana pUja is the invitation and 
installation ritual, whereby a deity is invoked into an 
image for worship. Maha Saptami is the seventh day of the 


festival of Dasain, or nine nights of Durga. 


4 The ritual of varani samkalpa follows the invitation 
ritual. 
5 This sword dance is called Khadga Jatra in Kathmandu. 


It is performed on the eighth day of Dasain, and the sword- 
bearing performers are usually possessed. Gautam 
Vajracarya suggests that the term khadgakara as it appears 

in this context, distinguished from khadgipani may be 
derived from or editorially changed from the term 
khadgagaha which was the title of a royal sword bearer 
position, found only during the 13th century in Nepal (G. 


Vajracarya n.d.). 
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VISRAMA NINETEEN 
Section 73: Sri Durga Puja, andthe rituals of syako 
1 


tyako, are held on the ninth day of the festival of 


Dasain. 


On the ninth day of the bright fortnight in the month 
of aewiny the whole family got up early, and took their 
ritual bath in the river. Returning home, they performed 
the daily household and lineage rituals, after which they 
began the traditional ptja of the ninth day for Sri GaneSa 
and Sri Kumara. 

At that time, both Parvataraja and Queen Menaka pre- 
pared all kinds of things; and, placing them before Uma and 
MaheSvara, they offered arpana and lit countless quantites 
of incense and lamps. While the whole family did 
puspafijali, they recited "Jaya Durga, jaya Durga" with 
single-minded devotion, to Sri Bhavani, bowing as they per- 
formed pujas at her feet. The brahmans recited the Candi 
Patha and other Puranas and Vedas in the four directions. 
Some performed fire sacrifices, while others recited Sri 
Bhavani's primary mantra. 

Then the animals, goats, buffalos, and pumpkins, 
which had been donated for the traditional bali sacrificial 


offering, were brought before Sri Durga and presented for 
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the sacrifice. At the time of the Sali, blood flowed like 
a churning river during the rainy season. Various 
musical instruments were played in the four directions, and 
the sword-bearing khadgakaras danced while they carried the 
swords in the khadga yatra (sword procession) .7 Then, on 
the mountain, all the members of the royal family, elder 
brothers, younger brothers, and cousins smeared their 
bodies with blood, and danced ecstatically.? All the 
animal heads were placed before Sri Bhavani Durga, and she 
happily feasted on them. 

After completing these pujas, fire sacrifices, and 
bali offerings, Parvataraja made the brahmans~ well 
satisfied by giving them gold, and various other monetary 
offerings. Wherever there was a beggar or religious 
ascetic, their wishes were fulfilled, and they also were 
made well-satisfied. 

Then, all the brahmans, relatives, and other local 
people, were fed a traditional feast of Sri Bhavani's 
prasdda, and the royal family also took prasada. 

When the sun set, hundreds and hundreds of lamps were 
lit; and, placing them before Sri Durga, they performed the 
Krati lamp offering. Queen Menaka prepared all the things 
for the evening feast, and she cried and cried as she fed 
the feast to Sri Bhavani Parvati, saying: "QO Daughter, 


Parvati, after this night, Kalaratri,; as scon as tomorrow 
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morning comes, I won't be able to see you! 0O goddess of my 
life breath, Uma, come once and sit on my lap." Placing 
her daughter on her lap, she said: "O my daughter, who is 
like the moon, I want to hear you call me 'Bho mam' just 
once. Please call me." Thus she cried miserably; and, 
addressing the darkness of the night, she called: "O 
Night, you must have pity, and show compassion for me. You 
must not let tomorrow morning come. As soon as morning 
comes, I won't see the face of my daughter Bhavani. My 
daughter will be taken away by Sri Mahadeva. Because of 
this, without my daughter Uma Parvati, who is like the 
black eyeliner of my eye, I won't be able to survive one 
second. QO Darkness, may there be continuous praises at 
your feet." Thus, being very depressed, she rolled and 


cried on the floor, gvala gvala, before her daughter. 


Section 74: The rituals of "Tika" and Visarjana puja 
(sending-back) are held on the Victorious Tenth. Sri 


Bhavani returns to Kailasa with her family. 


With the passing of the night of the Great Ninth, and 
the dawning of the Victorious Tenth (Vijaya DaSami), Queen 
Menaka was filled with grief, and said: "I was so happy, 
now I will be unhappy." Like a naga snake who grows 


anxious when he goes in search of his lost wife, the 
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queen's body burned as though a fire burned inside, and she 
wandered about restlessly, achata-pachata. 

Then Parvataraja fell unconscious, like a dead man. 
All the inhabitants of town also came, and were very de- 
pressed. At that time, Menaka went to Parvati's friends, 
Jaya and Vijaya, and said: "O Jaya and Vijaya, now that I 
won't be seeing my Uma Parvati, I will suffer (be durgati). 
As soon as the wealth of my heart leaves, I will have no 
remaining life-breath. For the past three days, I imposed 
on my son-in-law, and brought my daughter here. As of this 
morning, this imposition is spent. Because of this, Sri 
Mahadeva will certainly take my daughter [today]. Now I 
will be like a moonless night. When that daughter, whose 
face is like the moon, is taken, there will be no other 
like her, who says: 'Bho, Mam!' This being so, how can I 
bid farewell to my life-breath daughter, Uma Parvati? 
Dhikara! Dhikara! Cursed is my own birth! Why didn't that 
heartless Brahma make this be the ninth day [instead of the 
tenth] ? Couldn't he have at least waited for my life- 
breath to have been taken [ie. for me to die] before he 
made it the tenth day? With what heart will I be capabie 
of telling Uma 'You go'? Because of this, please go and 
tell Sri Mahadeva. Make him understand what I have said. 
Do this for me. Please, o Jaya and Vijaya, show favor on 


me, I beg of you, millions of times." 
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Thus, hearing Menaka's depressed talk, Jaya and 
Vijaya replied: "O Queen, listen to what we say! Why do 
you grieve so much over Uma Parvati? By reciting only her 
name 'Durga', and meditating on that, this great ocean of 
existence may be crossed, suffering may be eliminated, and 
all sin and misery lost. This Durga Bhavani is the mother 
of existence, Mahamaya TSvari. How can you be so forget~ 
ful? Don't be depressed! Take courage!" In this way, 
they tried to reassure her, but being unwise, the great 
queen remained depressed. 

Then Mahadeva went before Parvataraja, and said: "O 
Parvataraja, it's time for me to leave. Please grant us 
our leave." Hearing this, the king thought: "How can I bid 
farewell to my own daughter?" As though his heart had been 
struck by a bolt of lightning (vajra), he trembled with 
sorrow, and he entered the room to inform the queen of Sri 
Mahddeva's request. Unable to utter a word, he remained 
speechless. Meanwhile, Queen Menaka gazed at the face of 
her daughter; and, not knowing what to say, she too was 
mute. Seeing this, Parvati said: "Bho Mam! (Mother!) You 
should not be depressed like that. Every year, year after 
year, I will come to have a feast here. Don't worry!" 
Hearing this promise, ‘the mother, Queen Menaka, was very 
happy, and regained her courage. 


Then the queen was very happy; and, bringing out all 
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kinds of gems, pearls, and jeweled ornaments, along with 
gold-spun fabrics, she adorned her daughter and two 
grandsons, GaneSa and Kumara, making them shine 
splendidly. Meanwhile, Sri Mahadeva told his mount Nandi 
the bull: "It's time for us to return to Kailasa. Quick, 
get the charict ready." With Mahadeva's request kept fore- 
most in his mind, Nandi quickly readied the chariot and 
brought it before them. Seeing this, Sri Mahadeva and Sri 
Parvati both went before the king and queen, and said: "0 
Mother and Father! Now it's time for us to go, so please 
grant us our leave." Both Parvataraja and Queen Menaka 
took courage, and happily said: "O Trailokyanatha! (0) 
ParameSvara! You, who are the grandfather of all the 330 
million gods, have covered us with illusion and darkness, 
and called us 'Mother and Father'. You, 0O viSvambhara! 0 
Gauri Safkara! Eliminating all our sin, desire, and 
suffering, may we always devote ourselves and meditate on 
you in our hearts, and may you be pleased by this. Now we 
will do puja to you." After saying this, they seated Sri 
Mahadeva and Sri MaheSvari Parvati on a jeweled lion 
throne, with GaneSa and Kumara on their right and left. 
Then they performed the Sixteen-offerings PUja, along with 
the sending back (visarjana) ritual. Meditating and recit- 
ing with complete concentration, they said: "0 


Parame$vara! Bhavani Sankara! Thanks, thanks we are lucky! 
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Since the two of you made yourselves visible to us, we are 


very contented. O Gauri Sankara! To you two who have 


covered yourselves in your own illusion, descended into 


human illusion 
you, Bhavani 


Vrsabhadhvaja, 


, and played variously, sporting joyfully, to 
Sankara, we bow millions of times. 0O 


Please forgive us for our millions of 


faults." Then, husband and wife both joined their hands in 


praise, and recited the following hymn of praise: 


Parvataraja's praise of Sri Sivaparvati 


Long live Sankara, Parvati! At your feet, o 


Lord, we offer this song of praise. (Refrain) 


We are so thankful, and we are so lucky. To 
speak about you we are unable. (1) 
Once, in the milk ocean, you two were seen 
together as SriSarama. 

Just as the ocean was overwhelmed with happiness, 
the flower of our heart blossomed today. (2) 

Once, you quickly assumed your destructive form, 


to destroy the poison coming from the ocean. 


Just after obtaining it you quickly swallowed it, in 


order to restore stability and beauty to the world. (3) 


Because of this you got a blue throat, and now 


you have become known as ‘Blue Throat’. 
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May we always offer obeisance at your feet. If 
we are made to stay there, everything here will 
be peaceful and happy. (4) 
Once you took a terrifying emanation to fight the 
demon named Vira. 

The chariot was made of the earth, and drawn by 
the Four Vedas as the horses. 

The two wheels were the sun and the moon. (5) 
With Vidhi as the charioteer, Mount Sumeru 

as the bow, Sesanaga as the bow string, 

and Hari [Visnul, as the arrow. 

In this vehicle, piloted by you the leader, you 
took away the life-breath which you gave to 
Tripurasura, the demon. (6) 
May we always keep our heads at your feet, o 
ruler of the three worlds. 

Even if our faults are manifold, please forgive 
us always, compassionate one. (7) 
Long live Sankara, Parvati! At your feet, o 
Lord, we offer this song of praise. 

After they had recited the praise song in this way, 
Jagadigvara, Sri Mahadeva was very pleased and said: "0 
Parvataraja, O Queen Menaka, may you always be able to keep 
us in your hearts through doing our meditation and 


devotion. In death, may you both go to reside in Kailasa." 
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Placing a (red mark) tika on both their foreheads, he 
granted them this boon. Taking this boon upon their heads, 
they were very happy; and, after completing the puia 
procedures, they fed them a feast of fruits, roots, and 
other things. They also gave Nandi a share of the feast. 

After enjoying this feast, Sri Mahadeva said: "9 
Parvataraja, it is time for us to leave." Hearing this, 
Parvataraja bowed at the feet of those two, and cried tears 
of joy as he bid them farewell. At that time, Sri Mahadeva 
and Sri Parvati got into the chariot, with GaneSa and 
Kum@ra on their right and left. The entire Parvataraja 
family and the people of the kingdom recited various 
praises as they went out of Parvataraja's home. 

Then Parvataraja Himalaya and Queen Menaka both 
compassionately distributed Sri Bhavani's tika, sprouted 
flowers (navala svan', and sacred water to the whole family 
[as prasada]. They also distributed this tika prasada to 
all the people of the kingdom, and to others who had come 
there. 

Four days later, on the fourteenth day, Parvataraja 
performed the ritual procedures of that day, and sent back 
all the gods who were there in the pavillion (mandapa) by 
doing the Visarjana Puja. After completing the Nirmalya 
Puja, he finished the ritual of Dasain (Mohanipuja). 


Then Sri Mahadeva arrived in Kailasa with his family; 
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and, enjoying every pleasure, they sported there 


peacefully. 


Section 75: Kailasa varna. 


To say what Kailasa was like, it shone with a radi-~ 
ance like that of the rays of a million moons, sparkling 
enticingly. Yaksas, Gandharvas, Kinnaras, Vidyadharas, and 
hosts of Apsarases resided there. “The days of the week, 
fortnights, months, and years remained frozen in time 
(mirtimana), so that any one who stayed there would never 
know the exact time, or if it were day or night. Because 
the Tantras, mantras, and Vedas had not been corrupted 
there, happiness and suffering remained undifferentiated. 
Kailasa was beautiful, with all kinds of grasses, trees, 
knotted creepers (gumkhi), vines and fruits. All kinds of 
fragrant flowers blossomed there as well. Various 
varieties of birds and winged creatures, such as the cuckoo 
and bumblebee played peacefully as they sang with their 
sweet voices. 

Kailasa Mountain was very high. On this mountain, 
lions, tigers, bears, and all other kinds of animals, as 
well as serpents and nagas, dwelled here and there. Though 


animals who were victims of their prey existed there as 
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their [natural] food, they remained of peaceful, nonagres- 
sive attitude towards them; and, having abandoned their 
tradition of killing (himsa karma), they drank the nectar 
of immortality, and had no need of eating. In this way, 
the lion and the elephant, the tiger and the deer, the 
eagle and the naga, protected each other and associated 
freely. Thus, the animals of prey and their victims lived 
and played together [harmoniously]. 

“he rsis, sages, and other practitioners of austeri- 
ties shone beautifully as they performed their meditations 
and austerities. There was no fear of any illnesses such 
as phlegm (kapha), wind (bata), bile (pitta), or fever 
(jvara) .4 Since none of the beings there were deformed or 
ugly, all the beings were very beautiful, knowing only 
happiness and no misery. This place was surrounded by an 
ocean of nectar of immortality. Wish-granting trees stood 
here and there. 

In this place of Kailasa was a temple made of gems 
and pearls, in which Sri Mahadeva and Sri Parvati ruled 
and sported, happily enjoying every pleasure. Because they 
resided there in such happiness, this place became the root 
of all happiness, and as yet no one can say how much happi-~ 
ness and enjoyment is experienced by the beings in that 
place. 


In this heavenly [lit. godly] place, to say who the 
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gate and door keepers were: First, Sri GaneSa and Sri 
Kumara stood to the right and left of the door of the room. 
At the main door of the house stood Nandi, Bhrngi, 
Bhairava, and Vetala. Surrounding the whole place were the 
Bhiittas, Pretas, piSacas, Yaksas, Brahma, Daityas and the 
other 360 million hosts of Siva's attendants, who all stood 
as guards. 

Thus, it is impossible for anyone to tell or write 
or explain to others about the vower and greatness of this 
place. Concerning the power of this foremost of peaks, 
Kailasa, whoever tells about it, whoever writes a book 
about it, whoever tells this story about it to others, or 
jistens to this story, that person will go to enjoy resi- 
dence in Kailasa, and will remain there happy and peaceful 


forever. 


Section 76: The marriage of Sri GaneSa, and the boon he 


acquires. 


Then one day, Sri Mahadeva spoke to sri GaneSa and 
Sri Kumara, saying: "O GaneSa and Kumara, you two circum- 
ambulate this Sumeru Mountain, and whoever reaches here 
first will get a boon from me, and I will arrange for his 
marriage." Upon hearing this, Sri Kumara immediately bowed 


at the feet of his mother and father: and, biding farewell, 
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he jumped on his peacock (mhasakha), and flew off. But Sri 
Ganesa returned to his place in a dark mood. 

Meanwhile a musk-rat (ticht) appeared, and asked: 
"QO Lord, why are you in such a dark mood?" Hearing this, 
Ganesa replied: "O my vehicle, Musk-rat, listen! My 
father, Maharudra, just told us, '...whoever circumambu- 
lates Mount Sumeru and returns first, shall get a boon from 
me, and I shall arrange their marriage.' With that, Kumara 
just jumped on his peacock, flew off, and is about to 
return. But my stomach is so big, my nose is so long, and 
you are only a member of the mouse family! Because of all 
this, I am worried!" 

Hearing this, the musk-rat then advised him, say- 
ing: "O Lord, listen! When Sri Mahadeva, Sri Parvati, and 
Sri Ganga are all three together in one place, you go to 
them with your hands joined and say: 'O Father and Mother, 
I don't know where Sumeru ends and non-Sumeru begins. I 
only know if you say Sumeru, or non-Sumeru, that Sumeru is 
you.’ Then you circumambulate the three of them together, 
three times, and bow at their feet." Hearing this advice 
of the musk-rat, Sri GaneSa thought, “Yes this is true!" 
He did exactly as the mole had instructed him. 

At that moment, Sri Mahadeva was very pleased and 
said: "0 Son, Ganapati {(GaneSa), you are of supreme 


wisdom, Thus, whoever, in heaven, earth, or hell, worships 
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you before beginning a certain task, shall obtain success 
in that task. O son, this is your boon. Now I will 
arrange your marriage." He determined the auspicious day, 
and married him to two daughters of a man named Prajapati.> 
Their names were Siddhi and Buddhi; and, after the wedding 
was complete, Sri Mahadeva told GaneSa: "Go to the realm 
of mortals (Martya mandala), and receive the fruits of the 
pljas there." Thus he sent Sri Ganapati to Martyamandala. 
After some time, his wife named Siddhi gave birth to 


a son named "Ksema", and his wife named Buddhi gave birth 


to a son named "Labha". 


394 
NOTES - VISRAMA 19 


1 Syako tyako is the ritual feast and ritual sacrifices 
held on the ninth day of the Festival of Navaratra (cf. 
Nepali 1965: 409 ff.). The name means "kill and get as 
much as you can" (G. Vajracarya n.d.). The sacrificing of 

animals or pumpkins symbolizes the defeating and 
destruction of the demons. In Thamel, a northern sector of 
Kathmandu, this name is used to describe a climactic ritual 
in connection with the sword procession khadga yatra, in 
which men who are »xossessed, and carrying swords, suddenly 
chop up a large pumpkin in the street, outside the Buddhist 
Vihara, in front of a baby who has a Prajfiaparamita Sutra 
text tied on his head. 

2 Khadga Yatra is a sword procession held on the ninth 
night of the festival, in which men carry swords and become 
possessed by the goddess Kali. Those who become possessed 
tremble and shake as they walk in the procession, wielding 
and brandishing their swords like the goddess in her vic- 
torious battle with the demons (see Nepali 1965: 410-411; 
and Iltis 1980: 85). 

3 For further descriptions of variations on these kinds 
of sacrifices in Nepal, see Gutschow (1982) for Newars in 


Bhaktapur, and cC. Miller's description of Newars in 


Dolalghat in Faith Healers in the Himalayas, 1979. 
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4 These are the four generic classes of illness in the 
Ayurvedic classification system. 
5 Prajapati is the name of some Newar potters lineages 


in Nepal (P. Vajracarya n.d.). 
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VISRAMA TWENTY 
Section 77: Because of Sri Sri Sri Swasthani ParameSvari's 
prasada, Sri Kumara returns home, and Sri Mahadeva grants 


Kumara a boon. 


Then Sri Kumara's vehicle, the peacock, got its wings 
stuck in a tree, and they were unable to return. 
Meanwhile, Sri Ganga was worried, and asked Mahadeva: "O 
Lord, my son still hasn't returned! What should we do?" 
Hearing this, Mahadeva replied: "QO Ganga, inorder to 
bring back your son, you must observe the Sri Sri Sri 
Swasthani ParameSvari's Dharma Vrata. After that, he will 
quickly return.” Hearing this advice, Ganga wished for the 
return of her son; and, from the full moon of the month of 
Pausa to the full moon of the month of Magh, she observed 
this vrata. On the full moon day of Magh, she prepared the 
necessary 108 offerings for Sri Sri Sri Swasthani 
ParameSvari; and, being very pure, she prepared the 
Sixteen-offerings, and with devotion, according to the 
traditional procedures, she performed the puja with 
recitation and meditation. Then, offering a garland of 
flowers, she stayed awake throughout the night (jagartana), 


and recited the name of Sri ParameSvari. 


Then, because of Sri Sri Sri Swasthani ParameSvari, 
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Sri Kumara returned, and bowed at the feet of his [two] 
mothers and father. At that moment, Sri Ganga was very 
happy, and she presented him with the Sri Sri Sri Swasthani 
ParameSvari prasada and auspicious food, as she bestowed 
her blessing. 

Then Sri Mahadeva said: "QO Son, Kumara, may any 
human who worships you have success in his endeavors." 
Thus he gave this boon to Kumara; and, saying: "Go get the 


fruits of your puja", he sent him to Mrtyumandala.? 


Section 78: How Sri GaneSa got the name Ekadanta, 


or 'One Tooth' 


Then one day, while the 330 million gods were holding 
a meeting in heaven, Sri GaneSa came up from Macchemandala 
in his elephant-like form; and, poking his tusks in and out 
at the gods, he played and teased them. At that moment, 
Sri Mahavisnu grabbed hold of one of the tusks, and when 
he pulled, it broke off. Then, because he only had one 
tusk, they called GaneSa "One Tooth'. Meanwhile, Candrama 
{the Moon) looked at Sri GaneSa's face, and said: "O gods! 
See, see what kind of a child is this? If you talk of his 
face it is like an elephant's. If you talk of his stomach, 
it is huge. He is like half a man. If you talk of his 


ears, they are like winnowing trays. If you talk of his 
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mouth, it is very large. If you talk of his disposition, 
he is very sassy (nyasi). I've never seen or heard of such 
a child. This one is very weird (ascarya)." As Candra 
laughed and said this, Sri GaneSa got very embarassed; and, 
not knowing whether to go here or there, he left and 
descended to P&atala (hell) to a [remote] place, where no 


one could see, and he entered and stayed in a cave.“ 


Section 79: The obstacles at Brahma's initiation 
(diksakarma) . Because of Sri GaneSa's prasada, the 


initiation is a success. 


Then one day, thinking to give their grandfather 
Brahma an initiation, Guru Sri Mahadeva, and Sri Mahavisnu, 
the priest, Indra, and the other 330 million gods all 
gathered to make the arrangements. Wher the time had come 
to begin, Gayatri wasn't there, and they placed Savitri in 
front and began the fire sacrifice.* Later, Gayatri came 
forward. Seeing Savitri seated there with Brahma, she got 
very angry, and said: "Hey, Indra and you gods! See, see, 
even though I am the first wife (nhyathumha), without me, 
you began the sacrifice with that second wife (lithumha) 
instead! Where did this unorthodox practice come from?" 


Thus she insulted and denounced €avitri in various ways. 
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Hearing herself being denounced, insulted, and yelled at, 
Savitri got angry and quickly replied: "OQ Gayatri, there 
is only one husband. He is also my husband. Is there any 
reason why I alone shouldn't stay here at this sacrifice? 
Without reason, you have denounced and insulted me. You 
are so conceited!" In this way they denounced each other 
variously, and quarrelled angrily. Seeing this, all the 
gods were shocked, and remained speechiess. 

Meanwhile, wondering how this happened, Brahma looked 
with his celestial vision, and he saw that the king of 
obstacles, Sri GaneSa, was not present, and thus determined 
that this was the cause of the obstacle. He asked Sri 
Mahadeva: "QO JagadiSvara, the reason we have obstacles in 
our task might be because your son Sri GaneSa isn't 
here." Hearing him tell this, Mahadeva said: "Yes, this 
is certainly true!" He summoned together Indra and all the 
330 million gods, and they all went in search of Sri 
GaneSa. 

First they searched in heaven. Thus, having 
searched, looking and looking in all the seven heavens, 
they were unable to find him, and went to search on earth. 
Still not finding him there, they went to Patala (hell) to 
look. At that time, in Nagaloka, in a place where no one 
ever went, they found that Sri GaneSa had entered a 


mountain cave and was crying there. Finding him thus, Sri 
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Mahadeva felt great pity, and said: "O Son, Ganapati, how 
did you come here, and why are you crying? What happened 
to you? What did someone say to you? Don't cry! Come, 
let's go up [to heaven]." Hearing his father say this, 
Sri GaneSa only got more embarassed; and, being too shy to 
Say anything, he remained silent. Seeing this, Sri 
Mahadeva made sweetmeats and rolled them (gvala gvala) 
inside before GaneSa, to coax him out [of his hiding 
Place]. When he saw these sweetmeats with his eyes, he 
accepted them, and came out of the cave. Seeing all the 
gods there before him, Sri GaneSa said: "QO Father, that 
sinful Candrama denounced me and insulted me in many ways. 
I'll come only if this Candrama is killed! If he isn't, 
then I'll just be too embarassed." Hearing this, and 
being very understanding, Sri Mahadeva. said: "0 Son, 
GaneSa, don't say that. Cursing him is as good as killing 
him." After saying this, GaneSa agreed with him, saying: 
"All right,” and, keeping his father's advice foremost in 
his mind, went back up to heaven. 

Then, in order to perform the initiation, Sri 
Mahadeva got all the necessary things together; and, 
empowering him with Sakti by placing both wives, Gayatri 
and Savitri, together with Brahma at the fire sacrifice, he 
invoked the presence of the auspicious form of Sri GaneSa. 


Being in his Gurumurti form, Sri Mahadeva then gave the 
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initiation to Brahma; and, after completing the 
aforementioned sacrifice without any obstacles, he 


performed the visarjana rite (sending back of the gods). 


Section 80: Srl Gane&Sa punishes, and curses the moon. 
n p 


Because he is happy, Sri GaneSa lifts the curse. 


Then, with all the gods as his wittnesses, Sri GaneSa 
said: "without any reason, he denounced and insulted me. 
Because of this, I won't give that sinful Candrama a curse 
until he has been physically punished." Having said 
this, Sri GaneSa made his trunk very long; and, grabbing 
the moon, he swung him around and about, sometimes up into 
heaven, and other times down into the seven hells, making 
him shake in utter terror as he punished him. After final- 
ly dashing him into the milk ocean, Sri GaneSa returned to 
Martyamandala. 

Then. without the moon, the nights were completely 
dark, and the hosts of gods and others were miserable. 
Reciting praises to Sri Lambodara (GaneSa) and playing 
various musical instruments, they asked: "Oo ISvara 
Ganapati, please have pity on us and fulfill our wish. 
Since we have no moon here, we are unable to do any good 
work. At night, it is so dark that we are in great diffi- 


culties from not being able to do our evening work. 
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Because of this, you must raise the moon up out of the milk 
ocean." Upon hearing this request of all the gods, Sri 
Gane&a raised the moon up out of the milk ocean, and said: 
"© Candrama, because of the request of the gods, I have 
raised you out of the milk ocean, From now on, just as the 
teacher of the gods, Brhaspati, had proclaimed, on the 
final night of each dark fortnight (new moon), you must go 
to stay in the milk ocean. Also, from now on, may anyone 
who gazes on your face become a thief." Thus he gave this 
curse to Canérama, 

Because of Sri GaneSa's curse, since everyone saw the 
face of the moon, everyone became thieves, which created a 
terrible confusion. Seeing this confusion, Sri Mahadeva 
and all the gods got together; and, going to GaneSa, they 
said: "O Gananatha, since everyone in the world has become 
a thief, there is great confusion. Because of this, you 
must lift the curse which you placed on Candrama." Hearing 
the request of everyone, Sri GaneSa lifted the curse from 
the moon, and said: "O gods, according to your request I 
have lifted the curse which I had placed on Candrama. But 
from now on, since the day on which I gave the curse was my 
birthday, the fourth day of the bright fortnight in the 
month of Bhadra, the curse will remain unlifted for only 
that one day during the year." Hearing this, all the gods 


were happy; and, offering various praises and piaying 
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musical instruments, they bid farewell to Sri GaneSa and 


each returned to his own abode. 


Section 81: About the fourth day of the bright fortnight 


in the month of Bhadra (Catha) 


Many years later, when Sri Mahavisnu became his 
avatara form of Krsna, residing with the milk maids in the 
water, he happened to see the face of the moon on the 
fourth night of the bright half of Bhadra. Because of 
this, King Satrajit accused him of the theft of his 
precious gem, the simantakamani, saying: "The gem was 
certainly stolen by Sri Krsna." Thus, he accused him of 
being a thief. At that time, the divine Lord Krsna, 
hoping to dispel this doubt, searched everywhere. When he 
arrived at the kingdom of Jambavana, Jambavana himself 
recognized him as Lord Krsna, and he removed his own 
simantakamani precious stone, which his daughter was 
wearing, and offered it at the feet of Sri Krsna as arpana. 
Then Sri Krsna took this same precious stone, and gave it 


to king Satrajit, saying this verse: 


Simhah prasenamavadhit simho jambavata hatah. 


Sukumaraka marodi stava hyesa syamantakah. 
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Thus he told him all the news. When Satrajit heard 
this, he thought: "With respect to this god, I have 
wrongly doubted and insulted the protector of the three 
worlds." Feeling very sorry and down-hearted, he offered 
his own daughter Satyabhama to Sri Krsna, and tried to 
please him as he begged forgiveness. 

Then Candrama went to Jagadiévara Sri Mahadeva's 
place and said: "Q ParameSvara, with your kindness, be- 
cause of the curse which was placed om me by your good son, 
Sri Lambodara (GaneSa) , no one will look at my face. This 
also means that since I am placed on your head fas an 
ornament], that ultimately no one will want to see you for 
fear of seeing me." Hearing this, Sri Mahadeva replied: 
*O Canarena: go to the dwelling place of my _ son, Sri 
GaneSa, and beg for forgiveness." When he heard this, 
Candrama quickly went to the place of Sri Lambodara, 
recited all kinds of verses of praise; and, after he had 
asked for forgiveness, Sri GaneSa agreed; and, forseeing 
the possibility that no one would go to see his own father, 
Siva Sankara, he said: "O Candrama, don't worry. From now 
on, whoever worships me with sincere devotion on my birth- 
day, the fourth of bright Bhadra , being very pure, and 
whoever according to tradition, worships me with the 
procedures as written in the Sastras, and while worshiping 


me on this night, whoever looks at your face, their wish 
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will be fulfilled, and they will never be suspected of 
being a thief." When he heard this, Candrama was very 
happy; and, bowing at the feet of Sri Lambodara, he bid 


farewell, and joyfully returned to his own place. 
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NOTES ~ VISRAMA 20 


1 Mrtyumandala is the name of an unseen secret place 

(P. Vajracarya n.d.). ‘The literal translation would be the 
land of death. 

2 suya gocara madu thasa is an idiom derived "netra 
gocara" = before the eyes. Combined with suya (no one) it 
means a place where no one can see (G. Vajracarya n.d.). 

3 Gayatri and Savitri are two names of a Vedic hymn 
sung to Savitr, the sun; and both names are personified as 
the wives of Brahma. This hymn is used by Brahmans in 
their morning rites to begin the day. But here, because 
GaneSa, Lord of Beginnings was not present, even Gayatri 
and Savitri were confused, and unable to play their role in 
beginning the sacrifice (see also, Monier Williams: 1211, 
352). 

4 This story about Krsna seems to be an additional 
feature of this edition of Swasthani. But, inserted in 
this context (within the GaneSa story) it helps us to 
understand how Lord Krsna got his reputation as a thief who 


is never caught, or suspected. 
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VISRAMA TWENTY-ONE 


Section 82: The power of MahaSivaratri 


Then, one day, Sri Bhavani Parvati asked Mahadeva: 
"QO Swami, Jagadisvara! Among the various meritorious 
times, when one can obtain the fruit of liberation, what 
is the greatest, highest, and most meritorious time in this 
world? What is the reason for it heing the highest? I 
really want to hear all about it. Please teli me every- 
thing slowly." 

Hearing Parvati's request, Sri Mahadeva looked at 
Parvati's face and said: "O my dear Parvati, listen. In 
this world, if you say what is the greatest and most meri- 
torious time, it is the fourteenth of the dark fortnight of 
the month of Phagun. This day is called MahaSivaratri. It 
is called this, because I like this day very much. Thus, 
whatever being on this day performs a good deed, even 
unknowingly, that being will be highly favored by me. How 
did this happen? I will tell you the merit story (punya 
katha) about it. Pay attention and listen. 

"Once there was a strong hunter named Sabala who had 
no pity, love, compassion, or caring for any living being, 
and who was not the least bit kind (bhya madumha). Being a 


hunter, this sinful Sabala would kill all kinds of animals 
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and birds in the forest daily, and thus support his family. 

"Then, one day, because it was the auspicious, 
meritorious day of MahaSivaratri, many religious devotees 
gathered at my Siva temple to do puja to me, and they 
recited my name --'Siva Siva'-- while performing their 
devotions. At that time, Sabala, the sinful hunter, saw 
the devotees performing their devotions; and, teasing and 
making fun of them, he laughed and laughed. Then, picking 
up his bow and arrow, he was about to go hunting, when his 
mother told her son: 'O Son, today being MahaSivaratri, it 
is avery meritorious day. All the people are doing puja 
to Sri Mahadeva; and with utmost sincere ‘ievotion, they are 
reciting his name: "Siva, Siva". On such a meritorious 
holiday, one should cleanse the mind and, as far as one is 
able, fast and perform devotions to Sri PaSupatinatha Siva. 
Because of this, on this one day, you should not go to 
kill.' Hearing his mother complaining and pleading with 
him, the hunter said: ‘SC Mother, If I don't go hunting, 
then what? All the children and the family will go hungry. 
I hunt because of this.' He bowed at his mother's feet, 
and bid her farewell. At that moment, his mother placed 
her hands on her son‘s head and gave him all kinds of 
blessings, saying: ‘O Son, may Indra protect you within 
your head! May Kuvera protect you in your hands! May 


Candrama protect you in your heart, and may Sri Surya or 
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Mother Earth (Prthivimata) protect you in body. Keep my 
son of unharmed body, and make him happy and able to 
return.' Thus having blessed him, she bade him farewell. 
"Then the hunter Sabala, hoping to kill some forest 
animals, went here and there, searching everywhere, all 
over the forest. But as fate (daivayoga) wculd have it, on 
that day he didn't encounter even one animal. At that 
time, as the sun began to set and as it got darker, that 
hunter Sabala got more and more frightened and thought: 
‘Now what do I do? Where can I go? Today I still haven't 
been able to kill even one deer, or anything. The family 
at home must be hungry. If I were to just return now, it 
has already gotten dark. The roars of lions and tigers can 
be heard echoing in the forest. If I stay here, my life 
will be unprotected. In order to save my life, I'll have 
to find some place to stay, and spend the night [here].' 
"As he thought this, and while he was searching for 
a place to stay, he saw an attractive place, which had a 
pond filled with sparklingly clear water. Above the pond 
he saw a bel tree. At that moment, Sabala the hunter went 
there; and, descending to the banks of the pond, he drank 
some water. Then, in that first part of the night, he 
climed up into the bel tree, and prepared his own place by 
breaking whichever branches were uncomfortable for him and 


throwing them down on the ground. He sat there silently 


until the second part of the night (dvitiya prahara); and, 
at that moment, a doe came to drink water at the pond. 
Seeing the deer coming towards his place, Sabala the hunter 
thought, 'Now I got my food!', and being very happy, he 
twanged his bow as he was about to shoot 4.1 arrow. At that 
moment, the doe saw him, and thinking her life was about to 
be taken, she was frightened and, looking at the face of 
that hunter, she said in a human voice: 

'O Hunter! Wait, wait! Don't shoot me yeti I am 
a female! I have a baby in my womb. It is time for that 
baby to be born. Please show pity and religiousness, and 
let me go. I will go home, give birth to that child, 
entrust the child to the hands of another to be cared for; 
and, as soon as it is morning, I'll come here. If you 
don't believe me, I swear this truth to you. Listen! May 
the following sins befall me: The sin of a non-brahman who 
reads the Vedas and Sastras; the sin of failing to do the 
daily rituals such as sandhya and tarpana; the sin of a 
brahman who doesn't study the Vedas and Sastras; the sin 
of eating something which should not be eaten; the sin of 
being impure from a family death in the home, and going 
somewhere else outside of the family (own gosti) to eat; 
the sin of accepting a gift from the hands of those who 
are impure in this way [from death pollution]; the sin of 


such an impure person giving something to another; the sin 
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of saying cruel things to someone toe break their heart: the 
sin of agitating a lamp with the index finger; the sin of 
washing the feet by rubbing them together; the sin of being 
a wife and net caring for a husband; the sin of not 
honoring those who’ should be honored, such as mother, 
father, teacher, brahman, cow, king, country, and gods; the 
sin of acting maliciously towards these same honorable 
ones; the sin of eadetne ene loss of another's wealth and 
property; and the sin of harming someone without just 
cause. If I don't return tomorrow morning, may I he 
immersed in all these sins! 

‘Ir will tell you another thing, which is: Once in 
heaven there was an Apsaras named Rambha who who was of a 
very beautiful form. Rambha stayed in Kailasa serving Sri 
Siva. One day she became very lazy; and, seeing this, Sri 
PaSupatinatha got very angry, saying: 'You Rambha! You are 
not faithful in following your rules and duties. Thus, 
from now on I curse you to be born from the womb of a 
female deer. But ultimately, since you served me so much, 
on the day during which you meet a hunter named Sabala, you 
will be liberated from your sins, and you will go to reside 
in heaven.' Thus he proclaimed this curse! Now that 
Apsaras, Ramkhna, of a previous birth, who was reborn from 
the womb of a female deer to endure the curse of God Siva, 


is me. Because of this, today I'll be liberated from sin 
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and go to heaven. In view of this, why should I fear the 
taking of my life? I am not afraid. Only, please, let me 
[give birth to and] leave the child in my womb, and I 
promise, truly, truly, truly, I'll return here. Let me 
go!' Hearing the mother deer say this, the hunter felt 
very sorry; and, thinking: ‘This is certainly true,' he 
let her go. 

"Then that great sinner hunter, having fasted 
throughout the whole day of MahaSivaratri, and having 
picked bel leaves from the bel tree and dropped a few below 
the tree, letting them fall occasionally (unknowingly) on 
top of the svayambhu Sivalingas known as KuSeSvara, and 
having uttered ‘Siu siu!‘ when he was cold, which sounded 
like "Siva, Siva,' and because he had felt compassion and 
Gidn't kill the mother deer, and let her go free, that 
hunter's sin was eliminated. 

"Then, with the beginning of the next part of the 
night (the first part of eight parts of a day), another doe 


came to that place. Again, the hunter was about to shoot 


the deer with his arrow, when the deer spoke in a human 
voice, like the previous deer, and said: 'O hunter who 
lives off of eating others! Wait, wait! Don't shoot me. 


Just listen once, to what I have to say. At this moment, 
my older sister is giving birth to her child. Because of 


this, as soon as the child of my older sister has been 
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born, I'll certainly return here. If I don't come, may the 
sin of a Ksatriya (warrior caste] who doesn't go to battle 
befall me! May the sin of coveting the land of another 
(katakayagu bhumi) befall me! May the sin of posssessing 
bad thoughts and intentions befall me! May the sin of 
telling a lie befall me! May the sin of being a fool and 
picking a fight with another befall me! May the sin of 
being quarrelsome and argumentative (lwaka buka) befall me! 
May the sin of raising a daughter, making her do the work 
of a servant and never permitting her to marry, befall me! 
May the sin of bearing false witness befall me! May the 
sin of killing befall me! May the sin of breaking a 
friendship, or a marriage befall me! May the sin of 
falling into the five great pitfalls (paficamahapataka) 
befall me!' 

"Hearing this, the hunter was surprised; and, making 
her swear her promise to return in the morning, he let her 
go. 

"Then Sabala the hunter felt very cold; and, saying: 
"Siu siu!', he kept picking bel leaves, letting them fall, 
and remembering his own family. As he sat and sat, the 
third part of the night approached; and, at that time, a 
large, sleek, and robust male deer with long antlers came 
to that place. As he was about to take a drink, the hunter 


was very happy; and, taking his arrow, he was about to 
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shoot him, when the deer saw him and thought: ‘Now my life 
is in danger. I'll try saying something, and see what 
happens.' As he thought this he assumed a terrifying form, 
and, looking at the face of the hunter, he spoke in a human 
voice, saying: | 

'O Hunter, wait, wait! You must not kill me yet. 
At this time, my wife is about to give birth to a child in 
my home. There is no one elise at home. I'11 go once, just 
to see how things are going, give her the necessary assis~- 
tance; and, after the child is born and kept in safe 
guardianship, I'll certainly return here soon.' Promising 
this, he took an oath with the following: 

'O archer, may the sin of betraying a friend 
(mitravadha) befall me! May the sin of feeding (yas) to 
someone and killing them befall me! May the sin of 
breaking up a friendship between two companions befall me! 
May the sin of being a brahman and closing the eyes to 
enjoy intoxicants befall me! May the sin of sleeping past 
sunrise befall me! May the sin of not caring for children, 
aged men and women, and sick people befall me! [If I don't 
return here, may all these sins befail mei* Hearing this 
{thrice-sworn] promise made thus, the father deer was 
released and sent away. 

"Then all the deer who had been spared and released 


by the hunter Sabala reached their own home, in their own 
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time, At that time, the mother deer who was pregnant gave 
birth to two sons and one daughter. Seeing those children, 
and being very happy, the father deer told all the news 
about how he had made a promise. Being ahout to leave, the 
two female deer both explained what had happened to them, 
and how they had sworn their promises too. After all was 
told, in the morning they got together, and decided to keep 
their promises. They went to the place where the hunter 
Sabala was staying, and said: 'O Killer (Ahalajivi), 
Hunter, we have come. Kill us now, feed your family a 
feast, and support’ them.' As they said this the deer 
family lay rolling on the ground before the hunter. 

"At that moment, that very sinful, terrible, heart- 
less hunter Sabala, because he had heeded the words of his 
mother and followed her advice, because he had gone without 
eating anything and fasted throughout the meritorious night 
of MahaSivaratri, because he had unknowingly scattered bel 
leaves throughout the night on my Sivalinga when he picked 
them and let them fall, because he was cold and said ‘Siu 
siul’ which sounded like he was reciting my name, 'Siva 
Siva', and because he listened to the wisdom of these 
deer, all his sins were eliminated, and he became very 
wise. Coming down from the bel tree, he broke his bow and 
arrow; and, lighting a fire, he burned them on the fire. 


He gave courage to the deer family, and expiated all the 
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sin of his past killing activities. 

"Then when I saw that wise Sabala, the hunter, and 
the deer family, who were animals who kept their promise, I 
was very pieased. I sent my attendants with a chariot to 
fetch them; and, transforming them into divine bodies 
(divyadeha), I made it so that they would not have to die 
or be born again, and gave them residence and liberation in 
Kailasa. 

"O my dear Parvati! On MahaSivaratri, which is most 
dear to me, and on which day great merit may be obtained, 
whoever does even the slightest good deed, even 
unknowingly, will certainly have their unknowingly sinful 
actions turned to ashes. Also, whoever hears or tells this 
story of Sabala, which I have just told, wiil certainly 


obtain the supreme fruit." 
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VISRAMA TWENTY-TWO 
Section 83: Sri Skanda Kumara is consecrated in the posi- 
tion of Protector of the Leader of the Gods (Devasenapati), 


and he takes the hand of a bride named Devasena. 


Then, one day, the king of the gods, Indra, 
surrounded by the 330 million gods, went to Kailasa; and, 
bowing at the feet of Sri Mahadeva, he said: "O Swami, 
Jagadigvara, it has been a long time since that sinful 
demon Tarakasura has ruled over Amaravati. Therefore, you 
must protect us, [help us] gain back Amaravati, and save 
all the gods." 

Hearing this request, Sri Mah3deva replied: "O King 
of the Gods, if you are to take back Amaravati, you won't 
be able to fight Tarakasura without Kumara. So now we must 
make Sri Kumara the leader-commander [of the troops of 
gods]; and, unifying all the gods on his side, we must go 
to fight with that sinful Tarakasura." Hearing Sri 
Mahadeva's advice, Indra gathered together the 330 million 
gods; and, going to Sri Kumara's place, they recited all 
kinds of praises, with hands joined, and asked: 

"0 Great Brave One! In order to make you the 


Protector of the Leader of the gods, you must please accept 


this consecration." At that moment Skanda Kumara replied: 
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"0 King of the Gods, to destroy the Danavas and Asuras 
(demons), to make the work of the gods a success, and for 
the bennefit of cows and brahmans, give me the 
consecration." Hearing Kumara say this, Indra, together 
with all the gods, consecrated SrI Kumara in the position 
of Protector of the Leader of the Gods. 

Then the god who was widely renowned for having 
destroyed the demon Tripurasura, Sri Safikara, together with 
Sri Parvati, both placed a gold ‘necklace of light’ 
(divyamala), about the neck of their son Skanda Kumara. At 
that time, the king of the gods, Indra, remembered a very 
beautiful virgin girl who had protected him before; and, 
quickly bringing her before Skanda Kumara, he said: "OQ 
Best Brave One, this virgin girl is a daughter of 
Daksaprajapati. Once, a demoness named Kesi was about to 
defeat me, and this girl protected me. Since Brahma 
created her, I thought she would be suited to you, and she 
certainly can be yours. Therefore, you must get married." 
Hearing this request and advice, Sri Kumara was very happy; 
and, on the fifth of the month, according to tradition, he 
took the left hand of that girl. Meanwhile the guru of the 
gods, Brhaspati, recited the vedamantra and performed the 
sacrifice meditations. On that £ifth day of the month, 
because the god SrI Skandadeva assumed his true Sakti form 


together with Sri (auspiciousness), this day became known 
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as Sri Paficami (Auspicious Fifth) .+ 

At that time, adorned with all kinds of bright 
ornaments, the Leader of the gods, Skandakumara, being of 
greatly fulfilled and purified heart, shone forth brightly 


like the mandala of the full moon. 


Section 84: The battle between gods and demons; 


Tarakasura and other demons are killed. 


Then the king of the gods, Indra, and the hosts of 
330 million gods, Yaksas, Gandharvas, Kinnaras, Nagas, 
Astavasus, Guardians of the Ten Directions, Brahma, Visnu, 
MaheSvara, and the hosts of Bhutas, Pretas and PiSacas all 
took their own weapons and missiles, and went to establish 
themselves at Sri Kumara's place. 

When it was time to go to battle, all the gods each 
took his own weapon; but, when they looked at them they saw 
that mice had chewed large holes in their bows and arrows. 
They went to Sri Mahadeva's place, and said: "0 
Jagadisvara, we have just come up against an obstacle. A 
mouse has gnawed holes in our bows and arrows." Hearing 
this, Sri Mahadeva meditated and looked with his celestial 
vision, and said: "O Gods, don't be afraid. There is no 
obstacle. You have forgotten to invite my son Sri 


Lambodara (GaneSa), so Sri GaneSa is reminding you, that's 
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ali." After he had said this, they sent for and invited 
the king of obstacles, and honored him with a puja. Then, 
with Sri GaneSa and Sri Kumara on the right and left of Sri 
Mahadeva, surrounded by the hosts of attendants and the 330 
million gods, all of them each took his own weapon; and, 
resolved to fight with the demon Tarakasura, they set out 


at the auspicious time. 





Figure 2-12 GaneSa (right) fights with Vidyutprabha 
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Meanwhile, in heaven, seeing the gods rapidly 
approaching, Tarakasura got very angry. The three demons 
Tarakasura, Mhasakhasura, and Tripurasura, all gathered 
together their batallions; and, taking their weapons, they 
looked towards the gods, and simuitaneously jeering all 
together, they bravely advanced forward to fight. At that 
time, the armies of both fought with shouts of jaya 
parajaya. Like lion pitted against lion, their weapons 
were hurled and clashed, and a tumultuous battle was 
fought. Like two oceans rushing together, a great noise 


sounded, “hunununu!” At that moment, the gods were 





Figure 2-13 Kumara (right) fights the demon Tarakasura 


(left) 
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enraged, and they reduced the armies of the demons to 
ashes. Seeing the gods reducing their own armies to ashes, 
{the demons] got very angry; and, showing their red eyes 
and gnashing their teeth: "ka ta ta ta!", they cried a 
terrible cry, and turned the armies of Kumara to ashes, 
ramming his chariot, and sending it backwards one yojana.? 
Then Kumara got very angry, and sent the chariot of 
Tarakasura backwards for four yojanas. At that moment, all 
the gods shouted happily. Seeing that, Tarakasura was 
furious, and striking his sword, he was defeating the gods. 
Seeing their defeat, Kumara was infuriated; and, displaying 
twice his previous strength, he spattered the armies of the 
demons like a brick thrown in the gutter, as he shot his 
lightning-like crescent shaped candrabana arrow amongst 
them destroying countless numbers of demon soldiers, while 
the two or four who remained shook with fright, trembling 
and fleeing in the ten directions. 

Then, because he saw all his own armies were 
destroyed, Tarakasura was very sad; and, going to his 
teacher Sukracarya's place, he said: "QO Gurt, you must 
protect us. What happened was that all the gods killed all 
the demon armies. Because of this, I am now unable to 
fight the gods. Now we'll have to flee from this heaven, 
and we'il have to go hide in hell!" Thus Tarakasura asked 


this, being of very grieved heart. At that time, the 
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teacher of the demons, Sukracarya, said: "O Daityendra 
(Indra of the demons), don't be afraid, I'll try to do 
something. Here's how: A long time ago, I practiced 
austerities (tapas) in the name of Sri Mahadeva; and, at 
that time, Sri Mahadeva was very pleased, and he taught me 
the art of bringing the dead back to life (mrtasamjivini) . 
No one anywhere has been able to obtain this boon; not in 
heaven, earth, or hell, not the gods, rsis, humans, or 
demons. With this, o demon king, I will employ this 
mrtasamjivini mantra, and you may be certain that I will 
surely bring back to life all the demons who have died." 
Having said this, Sukracarya quickly went to the 
battlefield (Ranabhumi) ; and, vocalizing the mantra, be 
brought all the demon armies back to life. At that moment, 
the soldiers all lived and stood up; and, seeing them thus, 
Tarakasura was filled with joy. He gathered all the 
soldiers around him, and got in his own chariot. Looking 
straight at the gods, like a lion attacking a herd of deer, 
they rushed in and attacked the gods in a great bloody 
battle. 

Then, seeing all the dead demons were alive again and 
fighting, and because they were unable to fight the 
millions and millions of demons, the gods took refuge at 
Mahadeva's place and said: "O JagadiSvara, just as you had 


advised us, we made Sri Kumara our Protector Leader of the 
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Gods, and were fighting with that sinful demon Tarakasura, 
and killing his demon armies. But, YSvara, at that time, 
the demon guru, Sukracarya, brought all the dead demon 
soldiers back to life. Because of this, we are now unable 
to fight this demon. So please do whatever must be done!" 
Hearing the gods requesting this, Sri Mahadeva said: 
"QO Gods, don't worry; I will help." Having said this, he 
made a terrifying form of Bhairava spring forth, and said: 


"Q Bhairava, go to the battlefield where the battle of the 


gods and demons is taking place, take that protector of the 


demons, Sukracarya, swallow him, and then watch the battle 
from the sky above. When Sri Kumara kills the demons and 
Tarakasura, then you let Sukracarya go." Having heard 
Mahadeva's instructions, Bhairava quickly went to the 
battlefield and did exactly as Mahadeva had said. At that 
time, the two sides, gods and demons, fought a_ terrible 
battle, and countless numbers of demon soldiers were 
defeated. Seeing this, the three Tarakasura demons got 
very angry; and, looking straight at Kumara, they shot all 
kinds of weapons and missiles at him. Seeing these weapons 
being shot at him, Kumara raced his chariot with tremendous 
force; and, at sunset, he recited his candrabana arrow 
Mantra, and aiming the arrow at the three necks of the 
demons he shot the arrow and hit them exactly. At that 


moment, a terrifying tumultuous cry came forth, and the 
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candrabana arrow struck the three demons, Tarakasura, 
Mhasakhasura, and Tripurasura, in the neck, and decapitated 
then. Just as the heads were about to fall on the ground, 
they [the gods] rushed forward; and, without letting them 
touch the ground, they carried them up to heaven. The 
heads were placed on Sri Mahadeva's garland of heads around 
his neck. At that time, all the gods were very happy; and, 
they stood ina line and cheered shouting cries of joy, 
saying: "Thanks, thanks to Kartikeya Kumara!" Thus they 
recited various stotras of praise and sprinkled a shower of 
lotus flowers as they played all kinds of musical 
instruments, and held an auspicious procession. Thus, with 
Gane&sa and Kumara on his right and left, and surrounded by 
all his hosts of attendants, SrI Mahadeva was kept in front 
[as he led] Indra and all the gods, and they reached 
Kailasa. 

Then, because of the compassion of Sri Kumara, 
Amaravati was taken back; and, being very pleased the king 
of the gods, Indra and all the gods bowed at the feet of 
Sri Mahadeva and bade him farewell. Then they returned to 
Amaravati, and enjoyed ruling there in supreme peace. 

Thus, whoever listens to or tells the battle story of 
how Sri Kumara killed the Tarakasura demons and protected 
the gods, along with the Sri Sri Sri  Swasthani 


ParameSvari's Dharma Vrata Katha, he who reads this’. story, 
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tells it to others, listens to it, or keeps the book in 
their home, will be blessed and fortunate. Their sin, 
sickness, enemies, fears, and other problems will be de- 
stroyed, Laksmi will come to reside in the home, and in 


death they will surely attain supreme liberation. 
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NOTES - VISRAMA 22 


1 Sakti is the female power principle in tantric philo- 
sophy. In the Hindu Tantric pantheon, the indispensable 
feminine aspect of a deity is called the Sakti. Wives or 
female partners of gods are also Saktis. In this story, 
there is a double entendre in the use of Sakti. Because 
Kumara has been made a leader of the gods, he needs power, 
or Sakti. The way to get power is to get a wife, or 
Sakti. His title of Devasenapati is also a play on words, 
because his wife's name is Devasena (lit. Leader of Gods). 
Thus bis title means 'Protector of the Leader of Gods', or 
protector of his wife, and/or power. Obviously, he 
requires this 'power' to fulfill his new position, and he 
would only be 'Protector' without ‘Leader of the Gods‘. 
The association of the power of a kingdom with a wife is 
also made here, as well as the association of the transfer 
of political power with a marriage transaction, i.e., the 
placing of Sakti in his hands. This simile is used widely 
in Sanskrit literature. (See for example Kalidasa's 
Raguvamsa, when King Ragu marries Indumati.) In the present 
context, the female role is one of required power and 
leadership, while the male role is one of protection. Both 
roles function interdependently. 

2 In Nepal a yojana is equal to about 4 koSa or as 


miles. 
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VISRAMA TWENTY-THREE 


Section 85: The story of the Danava Yogi, Jalandhara. 


Then one day, Sri Mahadeva became a Rajahamsa swan, 
swimming peacefully in the exceedingly alluring lake called 
Manasarovara. At that time, ina city called Antapura, 
there lived a very honorable and very powerful Danava Yogi, 
called Jalandhara. There was also his wife, Vrnda, who was 
[as beautiful] as Rati [the wife of Kamadeva] and who 
observed the vow of absolute fidelity, or pativrata.+ 
These two, husband and wife, enjoyed every delightful 
Pleasure (rasakrida) and lived there peacefully. 

Then, one day, Jalandhara looked at the face of his 
wife, Vrnda, and smiled. When he did this, Vrnda asked: 
"OQ Svami, why are you laughing when you look at me?" Hear- 
ing her ask this, Jalandhara replied: "O my dear Vrnda, 
you have such a beautiful body, and such a charming face, 
that I was thinking to myself: ‘Who in the world could be 
as lucky as me?'; and, being thankful for this, I was 
smiling." Hearing him say this, Vrnda said: "O Svami, 
compared to me, Mahamaya Jagadamba Parvati, who lives in 
Kailasa, is much more beautiful. As soon as you would see 
her, you would be filled with passion." Hearing her say 


this, Jalandhara said: "If this is so, then I must go 
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there at once, and deceive her." When he said this, Vrnda 
said: "O SvamI, you won't be abie to deceive that Parvati. 
She is the mother of the world, Bhagavati! Because of 
this, you should not do bad things, with wrong intent, to 
that feuaet. That will not be good." Then, hearing this, 
and being very conceited, Jalandhara said: "O my dear 
Vrnda, don't be afraid. Because of your dharma, even if 
the 330 million gods came at me all together, I would 
defeat them. And listen! If the ruler of destruction, 
Kalarudra, came at me, I would defeat him too! I. can 
certainly accomplish any task that I can think of." Hav- 
ing said this, that sinful Jalandhara didn't listen to his 
wife Vrnda's advice, and [instead] he assumed the disguise 
of Sri Mahadeva and went to Kailasa. 

At that time, seeing the arrival of Sri Mahadeva, Sri 
Parvati took the water vessel and went to take his foot 
water (Caranodaka). As soon as he saw the true form of Sri 
Jagadigvari Parvati, because of his bad intentions, that 
sinful Jalandhara fainted and lay rolling on the ground. 
Meanwhile, Sri Bhavani Parvati thought: "What is this?" 
Feeling very curious, she went inside; and, when she looked 
with her celestial vision, she saw that the sinful 
Jalandhara, of Antapura had come. Getting very angry, she 
summoned the Lord of Vaikuntha, Sri Narayana. He arrived 


in Kailasa with the speed of the wind. then, having 
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performed the necessary pujas and stutis to Sri Narayana, 
Sri Parvati folded her hands in praise and told him all 
about how her husband Sri Mahadeva had gone to Lake 
Manasarovara to be a swan, and was swimming there, and how 
the sinful Jalandhara had come from Antapura and fainted 
there. 

Hearing what Sri Parvati had told him, Sri Mahavisnu 
said: "OQ Mother Parvati, don't worry about all this. I'll 
do what must be done. You stay here in this room, all 
right? I'm going to go quickly to Lake Manasarovara and 
tell all this news to Sri Mahadeva." Having said this, he 
took leave of Sri Parvati; and, riding his Garuda vehicle, 
he quickly arrived at Lake Manasarovara. 

As the Garuda bird flew off, the sound of the 
flapping wings: "hunununu!", caused the fainted sinner to 
regain consciousness; and, when he looked and saw the lord 
Sri Visnu riding his Garuda, he thought: "I can't deceive 
Parvati if Visnu is here investigating!" Thinking this, he 
ran away. 

Then, having arrived at Lake Manasarovara, Sri 
Narayana took audience with Sri Mahadeva, and told him all 
about how the sinful Danava Yogi, Jalandhara, of Antapura, 
had gone to Kailasa. Hearing all that Sri Visnu had told 
him, Sri Mahadeva became very angry, and said: "See, see 


the insolence of this sinful Jalandhara! Because of that, 
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this Yogi is about to be destroyed. I won't quit until I 
have killed this sinful Yogi Jalandhara. 0 Visnu, the wife 
of this Yogi, called Vrnda, observes the highest of 
pativratas. Because of the religiousness of that Vrnda, 
this Yogi wields great power. Now, bad intent has been 
born in his mind, and that is the reason why he is about to 
be destroyed. Then, because of this, we must try to ruin 
Vrnda's pativrata (vow of fidelity) and religiousness. And 
then we'll be able to kill that sinful Jalandhara!” 

Having heard this, Sri Visnu said: "Oo ISvara, if 
this is to be, then I'll certainly go and ruin Vrnda's 
pativrata, and come back again. You go to Kailasa." 
Having said this, Sri Mahavisnu bade farewell to Sri 
Mahadeva and left to go to Antapura. Then Sri Mahadeva 
quickly went to Kailasa. At that moment, seeing Sri 
Mahadeva arriving, Sri Bhavani Parvati was very happy; and, 
taking the water for his feet, she brought him inside and 
told him about the troubles she had had. 

Then, hoping to deceive Vrnda, Sri Mahavisnu took the 
disguise of Jalandhara. When he went to Antapura, vrnda 
was very happy to see the arrival of her husband; and, 
having brought him inside and greeted him, she was convers- 
ing with him. Then, because of her pativrata, she came to 
realize who he really was, thinking: "This isn't my hus- 


band. This is Bhagavana Visnu who has come to deceive me." 
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Recognizing him, she said: "O Lord, I have only one thing 
to ask; which is, are you pleased? If so, then you must 
promise me something." In this way, Vrnda pretended in 
all kinds of ways; and, hearing her speaking in this soft 
voice, Sri Visnu was covered by Vrnda's illusion, and 
filled with passion, so that he made the blind promise. At 
that moment, Vrnda said: "0 Lord, I'11 go to fetch some 
water, and until I return you must promise not to come out 
of this room." She took a water pot, and locking Sri Visnu 
in the room, she went out. 

When Vrnda didn't return for a long time, Sri Visnu 
thought: "I came here to deceive Vrnda, but instead, Vrnda 
has deceived me! I came hoping to break the oath of her 
pativrata, and to make her commit adultery, but instead I 
have to stay in this prison. If I go out, then my promise 
is broken. What should I do?" Thus he was worried in 
various ways. 

Meanwhile, in Kailasa, Sri Mahadeva, having heard Sri 
Parvati's requests, replied, saying: "O my dear, you don't 
have to worry now. That Jalandhara acted with such 
insolence! Until I have taken his life-breath away from 
him, I won't leave him alone." Hearing this, Sri Parvati 
was made to feel relieved. At that moment, Sri Mahadeva 
remarked: "Sri Mahavisnu still hasn't returned." Looking 


with his celestial vision, he saw that Vrnda had locked Sri 
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Mahavisnu in a room; and, realising this, he thought: "He 
can't be kept like that!" He created a very beautiful 
Yogi apparition, taught him what to say and how to speak, 
and sent him to Antapura. When Vrnda saw the Yogi coming 
to beg for alms, she went to get some rice to give to him 
as alms. But the Yogi said: "QO Sati, promise me that 
you'll give me whatever I ask for. If you don't, then my 
reason for coming won't be to accept your rice [but may 
change to cursing you for stinginess]." Hearing him say 
this, and seeing the alluring form of this Yogi, Vrnda was 
filled with passion and she replied: "I promise I'll give 
you whatever I have." Thus she made her promise. At that 
moment, the Yogi said: "O beautiful one, for alms you must 
give me that person whom you have locked in that room." 
Her curiosity aroused, Vrnda then said: "O handsome 
ascetic, {I didn’t know you would ask for such a thing. 
What can I do now? I made a promise." Saying this, she 
brought Sri Visnu out, who had been locked in the room, and 
handed him over to the Yogi. At that moment the ascetic 
quickly vanished. Seeing this, Sri Visnu was very 
surprised, and went to Kailasa. 

Seeing the arrival of Sri Mahavisnu, Sri Mahadeva 
said: "O Visnu, you went to deceive Vrnda, but did you 
get deceived? O Visnu, listen! Now, it won't be right if 


we don't fight a battle with Jalandhara." Having said 
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this, he sent for Indra and the 330 million gods, and got 
ready to go to war. He sent Narada to tell the news to 
Jalandhara, and all the gods together took their weapons 
and missiles, and set out to go to war against Jalandhara. 
Meanwhile, when Jalandhara returned home in Antapura, 
he told his wife all about what had happened to him and 
Parvati. Then Vrnda told Jalandhara everything about how 
Sri Visnu was about to deceive her. Hearing this, 
Jalandhara got angry, and said: "If that's true, I won't 
give up until I have deceived Parvati. If I have to fight 
Sri Mahadeva, I'm not afraid." Having said this, he was 
about to leave for Kailasa, when he met Narada on the road. 
At that moment Narada asked Jalandhara: "OQ Jalandhara, 
where are you going?" Jalandhara replied: "QO Narada, I'm 
going to beg for alms." As soon as he said this, Narada 
said: "Hey, Yogi, why are you telling a lie? I know 
[exactly] why you are going this way! Now you have 
abandoned truth. You want to do sinful things, and you 
have acquired bad intentions. Aren't you on your way to 
deceive Sri Mata Parvati? Because of this, from now on, 
you won't be good. O Yogi, listen! Sri Mahadeva has 
gathered together Indra and the host of 330 million gods, 
and they are ready to fight you. So, whatever you have to 
do, you better get ready fast!" Having said this, Narada 


returned from there. 
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Meanwhile, Jalandhara Yogi returned to his home and 
told his wife Vrnda what Narada had said, saying: "Oo 
Venda, I'm going to summon all the demons and go to battle. 
You stay here and think good thoughts." Having said this, 
he summoned all the demons; and, with each taking his own 
weapon, they went to war against Sri Mahadeva. 

At that time both sides fought a terrifying battle. 
The dreadful battle went on and on, and the weapons shot by 
the gods kept falling on the ground before they could 
strike Jalandhara. Seeing this happening for a long time, 
and seeing all the gods being disabled, Sri Visnu told Sri 
Mahadeva: "0 Jagadifvara, that Jalandhara has a _ boon 
whereby no one can defeat him except you. For this reason, 
you yourself must go and kill that demon (danava). Also, 
until his wife Vrnda is deceived, it won't be possible to 
kill him. Therefore, I'‘11 go to deceive vrnda.” Hearing 
this advice, Sri Mahadeva thought: "Yes, this is true;" 
and, after bidding farewell to Sri Visnu, he sent him to 
Vrnda's place. Then he went himself to fight with that 
Jalandhara. 

Then, covering himself in his own illusion, Sri 
Narayana assumed the form of Jalandhara. When Vrnda saw 
him coming, she thought he was her own husband; and, wel- 
coming him inside, she said: "O Svami, why have you come 


so soon? What happened in your battle with Sri Mahadeva?" 
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When she asked this, he replied: "O my dear, I couldn't 
defeat him, so I fled back here. I am so tired I have to 
sit. I'm hungry and thirsty, and suffering so, I became 
unable [to continue]. So if there is something to eat, 
please bring it. Then, I'll slowly tell you the news of 
the battle." Hearing the words of the disguised form of 
Jalandhara, Vrnda placed all kinds of snacks and sweets 
before him, smiling and laughing as she fed him. Then the 
disguised form of Sri Visnu pulled Vrnda down to sit next 
to him, and hugging her he began to play and play, feasting 
as much as he wanted. 

Then, on that very night, the disguised form of Sri 
Mahavisnu broke Vrnda's illustrious pativrata [religious 
vow of fidelity]. Then, as soon as the break of dawn, the 
Lord of Vaikuntha, Sri Mahavisnu revealed his handsome, 
true form, and smiled there before Vrnda. Seeing this, 
vrnda was very angry, and said: "Hey, you sinful Visnu, 
because you have deceived me, you have eliminated all my 
religiousness." 

Meanwhile, while she was complaining in various ways 
and denouncing Sx Visnu, at the battle, Sri Mahadeva 
looked straight at Jalandhara. Being very angry, he 
emitted a fire from his third eye, and quickly rushing 
forward, he pierced Jalandhara's heart with a trident, 


killing him and sending him flying, before finally throwing 





Figure 2-14 Mahadeva (center) kills the evil yogi 


Jalandhara (left) with his trident 


him down in front of Vrnda. At that moment, seeing her 
own husband's dead body falling down before her, fountains 
of tears flowed from her eyes; and, being extremely 
greived, she cursed Sri Visnu, saying: "Hey, you sinful 
Visnu, without good reason, you ruined my religiousness, 
and thus you have caused the death of my husband. Because 
of this, may you become a tree, a rock, a grass, anda 
nettle plant, and may you taste what it's like being these 
four classes of beings!" Having pronounced this curse, she 


2 


went with her husband to heaven, and commited sati. At 
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that time, the demon Yogi Jalandhara and Vrnda both became 
released from the cycle of death and rebirth, and obtained 
liberation and residence in Kailasa. 

Then, having killed Jalandhara and being filled with 
joy, Sri Narayana and the hosts of gods scattered flowers, 
played various musical instruments, and held an auspicious 
procession (sindtra yatra) as they accompanied Sri Mahadeva 
to Kailasa. Then, bidding farewell, all the gods returned, 
each to his own abode. 

Meanwhile, Sri Narayana told Sri Mahadeva all about 
what had happened at Vrnda's; and, bidding farewell, he 
left there. According to vrnda's curse that he become a 
"tree", he became a Pipal tree (Omgala sima). According to 
the curse to become a rock, he became a fossil (Saligrama) . 
According to her curse to become a grass, he became the 
ritual "kuSa" grass. According to her curse to become a 
medicinal/nettle plant, nhayakana, he became the tulasi 
bush (basil). Thus he fulfilled Vrnda's curse.° 

Then Sri Gauri Parvati was very happy, and staying 
together with her own husband, Sri Mahadeva, in their own 
true form of SivaSakti, they reigned peacefully. Joining 
her hands in praise, she asked Sri Mahadeva: "0 Svami, why 
was the demon Yogi Jalandhara so powerful and strong? 
Whatever was the source of his merit, please tell me all 


about it." When he heard her ask this, Sri Mahadeva said: 
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"OQ my dear, Parvati, listen to what I say. The reason that 
Jalandhara demon was so powerful and strong was because his 
wife, vrnda, observed the highest pativrata. Also these 
two, husband and wife, were very virtuous [faithful] and 
honorable. Because of the merit from this, they became 
very powerful (Saktimana) . In the end, when they were 
about to be destroyed, their wrong perverse wisdom came 
out. What happened was, at first, when Jalandhara wanted 
to deceive you, because of the great sin of his wrong 
intent, he became desirous, and corrupted. And later; as 
he was coming on the road to deceive you, when he met 
Narada on the way, and Narada asked: ‘Where are you 
going?', he lied, and said: ‘i'm going to beg alms.' 
Still, in battle, no one was able to kill Jalandhara. 
Finally, because that sinful Jalandhara’s destruction was 
at hand, Visnu covered himself in illusion; and, making 
Vrnda unable to think, he broke her great vow of chastity 
and destroyed her religiousness. As soon as this happened, 
his [Jalandhara's] power was reduced, and I was able to 
kill him. 

"Therefore, oO Parvati, whatever wife does complete 
pativrata along with being completely virtuous, and what- 
ever husband does the vrata of having only one wife 
(ekapatnivrata) , being virtuous, you should know that these 


ones will never have misfortune. And listen, my dear. In 
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this world, whichever couple listens to, or tells the story 
of Jalandhara and vrnda's great pativrata, will have all 
their fears, illness, and miseries, destroyed; if they've 
committed any great sins, such as killing a brahman, these 
will be reduced to ashes; they will become very 
courageous, very fortunate, and very happy. If one is a 
woman, she will have a long happy and fortunate life with 
her husband, being very auspicious, and enjoying happiness. 
In death, she will go with her husband, and obtain 
liberation’ and residence here in Kailasa." Thus Sri 


Mahadeva told this to Sri Bhavani Parvati. 
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NOTES - VISRAMA 23 

1 Pativrata is the vow of absolute fidelity and faith- 
fulness towards the husband observed by women for the 
benefit of the husband, and for the attainment of merit. 
2 Although the practice of sati eventually developed 
into a forced suicide practice, it was originally an act of 
choice on the part of women themselves, to obtain merit. 
It was not necessarily linked directly to the husband's 
funeral pyre, but more importantly it was the willful 
abandonment of one's life, to follow one's husband in 
death. In this context, Vrnda abandons her worldy 
existence completely at will. 

3 The pipal tree, the Saligrama fossil, kuSa grass, and 
the basil plant, are all considered to be manifestations of 
Visnu. These forms of Visnu are widely worshipped 


throughout Nepal. 


442 


VISRAMA TWENTY~FOUR 


Section 86: The tale of Sri Mrgaripa!, and the 


2 


description of GvaladeSa* in Punyabhumi. 


Then, one day, Sri Mahadeva left Kailasa without any-~ 
one knowing; and, transforming himself into a deer form, he 
went to the distant forest of Slesmantaka, where he was 
surrounded by a herd of hundreds of thousands of deer. 
Becoming the leader of the herd, he mingled freely with the 
animals, eating tender shoots and grasses, and playing very 
peacefully. 

Meanwhile, not seeing Sri Mahadeva, Sri Parvati went 
here and there, searching and searching; and, unable to 
find him anywhere, she looked with her celestial vision and 
realized: "Srl Mahadeva has abandoned his own form and, 
becoming an animal form, he is now happily enjoying being 
with the animals.” Having realized this, she thought: 
"I'll go invite him and bring him back!" As she thought 
this, she assumed an extremely beautiful form, and arrived 
in that place where Sri Mahadeva was. On the banks of the 
pure Bagmati River, she sat on a nice rock?; and, making a 
sand Sri Mahadevalinga, she offered argha with holy Bagmati 
river water; and, taking this consecrated water herself, 


she then performed the five-offerings puja, while she 
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4 and 


recited all the various one thousand names of Siva 
one-hundred=-name stotras of praise, saying: "Q Svami, 
Jagadigvara! It has been a long time since you became 
transformed into a deer. Meanwhile, since you haven't 
returned, the three worlds have become dark. Also, in 
their attempts to have audience with you, ParameSvara, the 
three gods, Brahma, Visnu, and Indra, have suffered 
greatly. Therefore, o Lord, you must come to your senses 
(caitanya), take your own body form, and give audience to 
then. You have played like this enough." Thus Parvati 
prayed in various ways, but Sri Mahadeva didn't come to his 
senses, He mingled freely with the animals, playing and 
prancing: "tim tim", surrounded by a herd of hundreds of 
thousands of deer. 

Then, in order to get an audience with Sri Mahadeva, 
Brahma, Visnu, and Indra searched here and there, and came 
to the banks of the Bagmati River. At that time, in this 
place, Brahma saw a very beautiful woman who was making a 
sand Sivalinga, doing puja, and meditating; and, looking at 
the faces of both Visnu and Indra, he said: "O Mahavisnu! 
O King of the Gods! Look, look, in this place which is 
completely hidden from view, in this scary uninhabited 
forest in which the forest animals aren't afraid of anyone, 
this one extremely beautiful girl is making a_ sand Siva 


linga and meditating here on the banks of this Bagmati 
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River. Therefore, we know in our own hearts that this girl 
must certainly be the Mother of the World (Jaganmata), Sri 
Parvati. If it were not Mahamaya Parvati, she wouldn't 
have such a shining halo, she wouldn't be so beautiful, and 
she wouldn't dare to stay in this place. Also, Sri 
Mahadeva and Sri Parvati are never without each other. 
Therefore, Sri Mahadeva must certainly be here in this 
place! Now we should go to that girl and ask her." 

Hearing him say this, both Visnu and Indra said: "O 
Brahma, only if you go will we get the answer. You are 
the very picture of a brahman, and furthermore, you're old. 
Therefore, she'll respect you, and certainly confide in 
you. She will be able to tell you the news of Sri 
Mahadeva." When they said this, Brahma thought: "Yes, 
this is true."; and, going over to the girl, he said: "0 
Kanya, who might you be? Why are you staying alone here in 
this place? I know in my heart, and I have been thinking, 
that you must be JagadiSvari Parvati. Whether you are or 
aren't, you must tell me the truth." Having heard this 
question, Sri Parvati said: "O Brahma, I am Parvati. Why 
have you come here with Visnu and Indra? Tell me every- 
thing!" Hearing this, Brahma signalled with his eyes, and 
summoned Visnu and Indra. 

Then the three of them recited various stotras of 


praise, requesting: "0 Durga, the three of us went to 


| is Pe RN Cee CRO 


445 


Kailasa to get an audience with Jagadisvara Sri Mahadeva, 
but it was empty. Therefore, to get audience with Sri 
Maharudra and you, we have been searching a long time. 
We also came here to search. O Bhagavati, we are fortunate 
to have audience with you. Now, please be kind to us, and 
please give us audience with Sri Maharudra. O MaheSvari, 
Adibhavani, you both should go to Kailasa and protect the 
330 million gods." 

When Brahma Visnu and Indra had recited this 
prayer, Yogamaya Sri Uma Parvati said: "O Brahma Visnu and 
Indra, in the southwest corner of this Slesmantaka forest, 
there is a large lake. The forest there has many kinds of 
trees, fragrant flowers, and fruits. Also; many forest 
animals, such as lions, tigers, deer, and others, reside 
there very contentedly. It is in this place that 
Jagadigvara Sri. Mahadeva has transformed himself into a 
deer, frolicking (krida) in the forest. O best of gods, if 
you ask what this Rudramrga is like, he is the color of 
pure gold, very happy, sleek and well-fed. That deer has 
only one antler and three eyes; and, being of very handsome 
form, he is surrounded by a herd of hundreds of thousands 
of deer, playing and jumping back and forth across’ the 
Bagmati River. This Maharudramrga (Great Rudra deer) is 
covered in his own illusion; and, having become an 


incarnate animal, eating shoots and grasses, he mingles 
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freely with them, and enjoys playful sexual intercourse 
with the animal yonis. 

"0 you gods, including Brahma, if you recite praises 
to him, he won't pay any attention. You must capture him by 
force, and take him straight to heaven. Whatever it takes 
to bring Mahadeva back to his senses, please, do whatever 
is necessary." Having said this, Jagadamba Parvati 
disappeared from there. 

Then, according to Parvati's advice, the three of 
them, Brahma, Visnu, and Indra, went to search in the 
Slesmantaka forest. To the east of the Bagmati River, they 
went to see the Sivalinga shrine called Sri Kirateévara”; 
and, when they recited a stuti of praise, offered 
obeisance, and circumambulated [the shrine], they saw the 
herd of thousands of deer on the banks of the Bagmati. To 
say what it was lixe, it was like seeing the full moon 
shining in the sky amongst the nine planets and the host of 
stars: thus that Rudramrga shone in the midst of the 
hundreds and thousands of deer that surrounded him. 

As soon as they saw the Rudramrga from a distance, 
they offered obeisance to him. Then the three went closer, 
and recited a stuti of praise, saying: "O ParameSvara, 
Rudramrga! The Lord of creation, maintainence, and 
destruction is you, Lord of Kailasa! May we offer obei- 


sance millions of times at your lotus feet. Oo 
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PaSupatinatha (Protector of animals), Kailasa has been 
empty for a long time now. Now you must quickly come to 
your senses; and, taking your own true form, you must show 
kindness, and protect the gods!" Reciting various prayers 
and stutis of praise, as soon as the three came before the 
Geer, the deer pranced and ran away into the forest. 
Seeing this, Sri Mahavisnu said: "No, Brahma and Indra! 
Not like this! The three of us will have to surround him 
on three sides; and, blocking him in front from running 
away (nhyapanawo) , we'll have to catch him." Having said 
this, the three went into the forest and stayed in the 
three corners. Being frightened and trying to get away, 
the Rudramrga, as soon as he saw that he was in the 
middle, tried to prance away. Seeing this, Sri Visnu 
rushed forward with great speed, and grabbed hold of the 
deer's antler. Then Brahma grabbed in the middle of the 
antler, and Indra grabbed the top. At that moment, the 
deer pranced and leaped up into the sky. The antler broke, 
leaving a piece in each of the three hands; and, seeing 
this, the three said: "Now what do we do? This is a great 
calamity!" Thus the three begged for forgiveness, say~ 
ing: "OQ ParameS5vara, PaSupatinatha! Covering yourself in 
your own illusion, becoming a deer, and sporting in your 
Maharudra deer form, may we bow millions of times at your 


lotus feet. O Supreme Soul, we have just commited a great 


injustice. Therefore, please, forgive us for 


faults." Then joining their hands in praise, the 


recited this stuti: 


Then 


Then 


I bow to you, who is kind to worshippers, Om 
Mahadeva in the form of light. 
I take refuge and bow to you, Supreme Protector, 


Great God. 


Brahma recited this stuti: 


© God! All-sustaining One, Friend of the wretched 
and miserable; 

Who is manifestly, the true form of Supreme 
Brahma; Benevolent One; 

The foremost of Lords, Safkara, the very 
picture of kindness; 


May I bow hundreds of times to you. 
Visnu recited this stuti: 


Lord of the universe and all creatures, moving 
and non-moving; you are the protector of the 
fourteen planes of existence! 

O Beautiful Foremost Protector, Whose beginning 
and end is not known; 


May I always bow at your feet. 
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these 


three 


Then 


O you Protector who covers himself in his own 


illusion; You who are Protector, being one with > 


the deer, who prances; 

Who has three eyes, and one antler, and is very 
robust; 

May I keep you inmy heart and daily offer 
obeisance to you. 

Indra recited this stuti: 

You who are unattainable through yoga or 
meditation, whose image is invisible to Brahma; 
Who is all-pervading, inherent within everything 
and without, the very picture of knowledge; 

Who is manifested in the hearts of all living 
beings, the very picture of peace; 

That I may daily perform your praise, O Lord, 


please give me the power of devotion. 


Then, all three recited this stuti: 


O Desirelessness, FPormlessness! May we always 
offer obeisance to vou; 


Forgive us for our faults, and protect us! 


Hearing the recitation of these various stotras 
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of 


praise, the deer form of Sri Mahadeva was very pleased; 


and, coming down from the sky, he smiled impishly and said: 
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"O Brahma, Visnu, and Indra! Thanks, thanks, your strength 
is powerful. Because of your praises, I am contented. Now 
what do you want? Ask your everlasting boon.” Hearing 
this, Brahma and the other two said: "OQ Supreme Brahma, 
may we always do meditation and recitations to you in our 
hearts, and may you be pleased by this. Also, it has been 
a long time since you became your deer transformation. Now 
you must, please, abandon this form, quickly go to Kailasa, 
reveal yourself to the 330 million gods, and protect them. 
OQ Jagadigvara, what, then, are we supposed to do with your 
antler? Please telii us." 

Hearing them ask this, the deer form of Sri Mahadeva 
said: "O Brahma, establish the piece of antler you have in 
your hand at the confluence of the Bagmati, the 
Candrabhaga, and the Suryabhaga Rivers. Since this place 
is called Gokarna,° that antler will become popularly known 
in the three worlds as Uttara GokarneSvara. O Brahma, 
whoever worships at this GokarneSvara, and whoever, with 
devotion, offers rice balls (pinda) to their ancestors 
(pitr) in the observance of the funeral Sraddha ceremony, 
their ancestors will be enlightened. Also they will have a 
son born to them, and they will never have to suffer in 
pain or impoverishment. In this life they will have great 
fortune; and in death, they will attain liberation." Thus 


he instructed Brahma. 


eae | Ae aes ae er Ae ee ies it's 


451 


Then he told Indra: "O King of the Gods! Take the 
piece of antler you have in your hand, and establish it in 
Amaravati (heaven) . Finally, one day, Ravana will come to 
fight you, and that linga will snatched away and be 
established on the shores of the southern ocean. At that 
time, its name will be popularly known as Daksina 
GokarneSvara. Whoever worships this Daksina GokarneSvara 
will be transformed into the state of the highest eminence, 
paramapada, {ultimate beatitude] by me." Thus he 
instructed Indra. 

Then he told Sri Mahavisnu: "O Narayana, take the 
piece of antler in your hand to Patala (hell) and establish 
it on the banks of the Bhogavati River. That linga will 
become known as SriigeSvara [Lord of Tenderness] ." 

Then Sri Rudramrga said: "O Brahma, Visnu, and 
Indra, listen! in this place, my Jyotilinga (linga of 
light) will appear and be popularly called PaSupatinatha. 
Also, on the banks of this Bagmati River, my AdiSakti 
(Female Primordial Power) Guhyakali will appear in her true 
form, and all of you and all beings will receive audience 
from her. At that time, the light from the halo of that 
Jyotilinga will be about to turn everything to ashes; when, 
in order to protect the universe, the teacher form of 
Daksinamurti (a Tantric form of Siva) will appear. Because 


of this teacher, the light will ke reduced. 
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"QO three gods, whoever bathes daily in this Bagmati 
River, and takes audience with Sri PaSupatinatha, Sri Guru 
Daksinamurti, and Sri Mahamaya Guhyakali, and whoever per- 
forms the five-offerings (paficopacarana puja), with 
conviction, vocalisation, meditation, recitation of 
stotras, worship, and rememborance, that devotee will never 
experience pain, suffering, extreme misery, grief or other 
such things. In this world, their wealth, harvest, and 
offspring will increase, and they will enjoy supreme happi- 
ness. In the other world, they will attain residence in 
Kailasa. 

"Also, since I became a deer and played in this 
alluring place, it will be popularly known as Mrgasthali 
(Place of the Deer). In order to enlighten ascetics, 
pilgrims, saints, and other devotees, this piace will be as 
a manifestation of Kailadsa, with the presence of: Sri 
PaSupatinatha, Sri Guhyakali Bhagavati, Sri Gurl 
Daksinamurti together with Sri Annapurna in the form of 
RajarajeSvari, Vasuki Nagaraja, the hosts of Yoginis, 
Siddhas, Caranas, YogeSvaras, hosts of Urddhas, hosts of 
attendants, every god and goddess, Bhairava, and Bhairavi. 
All will reign here, and this place will be a land of 
religiousness (Dharmabhumi), and a land of great merit 
Mahapunyabhiimi) . Therefore, all beings who live here and 


all those who die here will have residence in Kailasa."/ 
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Then he told Sri Mahavisnu: "O Visnu when the 
Kaliyuga comes, sin will increase, and the universe will 
become heavily burdened. At that time, this universe, 
unable to carry this burden, will falter, "dhek dhek!", and 
the earth will tremble. At that moment, the earth will 
become a cow and come te seek refuge with you. Then, 
providing refuge [for the cow], you will take your Krsna 
Avatara form, and destroy and kill all the evil demons: 
Jarasamdha (father-in-law of the demon Kamsa), the demons 
SigSupala, Dantavakra, Vajranabha, Trinavarta, Adhasura, 
Bakasura, KeSasura, Banasura, Kamsa, and all the others. 
Then you will reduce the burden of the earth; and, giving 
fearlessness to the ascetics, pilgrims, and good people, 
you must protect them, and thus uphold religion. 

"0 Visnu, also, many demons and Danavas will come and 
obstruct this Bagmati River, making this Nepaiamandala like 
a lake. In this lake, a lotus will grow up. In this lake, 
the daughter of Danadsura (a demon), a girl named Prabhavati 
will come to play with her friends. At that time, your son 
Pradyumna will kill the great demon, Kaksapasura, who is 
holding back the river, and defeat Prabhavati. Then you 
must open the way of the Bagmati River, and make it flow 
again." 

Having said this to Visnu, he said: "QO Brahma and 


Visnu, for now, I’m going to take my spotted deer form and 
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go to stay on the bank of the Bagmati River. Therefore, as 
long as I am gone, you two must assume the burden of the 
universe. Now you must establish the broken pieces of 
antler, as I have instructed, in heaven, earth, and heli 
{(Svarga, Martya, Patala). At a later time, I will again 
take my own true form, and give audience to all beings. 
"And listen! O Gods, whoever listens to the legend 
of this deer transformation, whoever tells it to others, 
writes it, causes it to be written, or keeps a book about 
it in his home, that person will be a meritorious soul. [In 
this world, he will enjoy supreme happiness, and later he 
will certainly attain residence in Kailasa." Having spoken 


thus, the deer form of Sri Mahadeva disappeared. 
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1 Sri Mrgarupa, or Rudramrga is the name of the deer 
transformation of Mahadeva. At the famous pilgrimage of 
PaSupatinatha in Kathmandu Valley, there is a shrine for 
this form of Mahadeva located behind the royal burning 
ghats on the banks of the Bagmati River, and outside of the 
Main temple complex. Inside is an image of a deer head. 
This shrine is visited by those who do the month-long 
Swasthani Vrata and pilgrimage. When the devotees from 
Sankhu bathe here, the image of Madhavanarayana is set 
below the deer head for the puja at noon. A piece of the 
single horn of the Mrgarlpa is said to be located on the 
opposite bank of the river in the Slesmantaka Forest near 
the Gorakhnatha Shrine complex. A pointed elongated stone 
about one meter high marks this shrine of the horn. 

2 GvaladeSa is the classical Newari name of Deopatan 
meaning city of the gods. It is located in the Kathmandu 
Valley in the vicinity of the famous holy pilgrimage center 
of PaSupatinatha (See Slusser 1982: 110-111, n.154). 

3 This stone where Parvati supposedly worshipped is 
located in Deopatan (GvaladeSa) in the place called 
Gaurighat (See also Slusser 1983: V. 2 Map 6). Many people 
reading this story identify this site with the rock in the 
story, and many women worship the rock and linga at this 


site. 
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4 The one thousand names of Siva are given in the 
Lifigapurana (1973: Ch. 65, pp262-286). The sahasra dhara 
or the one thousand water fountain offering pots worn by 
the male participants in the Sankhu Swasthani Vrata 
pilgrimages, could be related to this. 

5 The KirateSvara shrine is located in the Slesmantaka 
Forest above Gaurighat in GvaladeSa. 

6 Gokarna is located just north of PaSupatinatha. The 
pilgrimage is a famous site for performing Sraddha 
ceremonies for the dead. 

7 The area surrounding the shrine of PaSupatinath 
especially the hill to the northeast is referei to as 
Kailasa. For any Hindu, this pilgrimage is the ideal place 
to die or be cremated as it assures one's liberation from 


rebirth and permanent residence in Kailasa. 
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VISRAMA TWENTY-FIVE 


Section 8&7: The story of the enlightenment of Nagaloka. 


Then in the underworld (Kone Loka), there were seven 
hells (paétala). At the center of the mandala of the root 
hell, called Patala, there was a kingdom called Nagaloka. 
To say what this place was like, it was made of precious 
gems and pearls, and embellished here and there with 
Giamonds which, because they were so large, gave off so 
much light that this place was never in darkness. Among 
those who lived there were Ananta Nagaraja, Vasuki 
Nagaraja, Taksaka Nagaraja, Karkotaka Nagaraja, Padma 
Nagaraja, Mahapadma Nagaraja, Sankhapala Nagaraja, Kuliraka 
Nagaraja, Variina Nagaraja, and others; and each lived with 
his Naga girl, Nagini, in different places.? These Nagas 
and Naginis were extremely beautiful. Being adorned with 
all kinds of pearls, precious gems, and jewelry, they 
sparkled as each emitted a halo from his or her own snake- 
hood, thus dispelling the darkness. Thus they lived in 
supreme bliss. 

Then, in this Nagamandala, there lived four Nagas, 
Safikhactrna, Ratnacurna, Krpadatta, and Dhrtarastra. Each 
lived in great loyalty with his own wife. Their names were 


Heravati, Ratnavati, Padmavati, and Mrgavati. One day, 
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these four Naga~Nagini couples were attacked by bad fate 
(daivana linadwa); and, becoming very destitute, poor, and 
miserable, they didn't have enough to eat or wear. Thus, 
being very humiliated, they were too shy to stay in 
Nagaloka. They went to a remote forest, and stayed in a 
fruit grove on a hill (sisa paku), and for a long time they 
experienced great poverty, spending the time suffering. 
Even though they were so miserable, they had no sin, greed, 
desire, or illusion, and lived truthfully. Thus they lived 
like this; until one day, the four Nagas left their wives 
there to ge earn some wealth, and went to stay in a foreign 
land. 

Then one day, being sent by Sri Parvati, A&vatthama 
RsifSvara went to Patala and asked to enlighten the poor 
and miserable, When he asked, the Nagarajas (Naga kings) 
said: "O RsiSvara, due to your kindness, everyone here 
is fortunate. But alas, over there in a grove in that 
distant forest live some Nagas with their wives, and they 
are experiencing great poverty." They told him the names 
of the four Nagas, and sent him there. Then the RsiSvara 
called these poor Nagas in that distant forest. When the 
Naginis heard their own names being called, they came out 
of the grove; and, when they looked and saw A&Svatthama 
RsiSvara, they said: "0 RsiSvaral Thanks, thanks, we are 


so lucky! Where have you come from? What do you wish to 
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say? Please come in." 

After they had offered the appropriate respect and 
asked this, RsiSvara said: "O Naginis, I have come here to 
enlighten the poor and miserable. Therefore, listen with 
pure heart! A long time ago, in order to get Sri Mahadeva 
as her husband, the good daughter of Himalaya Parvataraja, 
Parvati, performed the Sri Sri Sri Swasthani Parame$vari's 
Dharma Vrata; and you also should perform this vrata. When 
you do, your sins will be eliminated, and your merit will 
increase." Thus, he instructed them in all the necessary 
puja proceedures and precepts, and about what to do and how 
to do it. 

At that time, the Naginis were very pleased, and 
Said: "0 Rsi, you yourself must help us to perform this 
Dharma Vrata!" Saying this. they seated him on a good 
seat, and brought the necessary equipment; and, being very 
pure, the Naginis then made ASvatthama RsiSvara their own 
priest. Then, according to the instructions of the 
Rsigvara, they observed this vrata for an entire month; 
and, from the full-moon of the month of Paus, throughout 
that month, they daily: bathed three times a day, lit 
lamps and offered argha to Sri Surya, performed the puja of 
Sri Mahadeva and Sri Parvati at noon, and recited a story 
each day. When the month was completed, on the full moon 


of Magh, they wrote the letter "Om" on a ritual mirror, 
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calling it "Sri Sri Sri Swasthani ParameSvari"; and, after 
Going the (sthapana) invocation, according to traditional 
procedures, they did the puja. While they held the argha, 
they asked for their various wishes, and then offered the 
argha. After completing all the necessary pujas and proce- 
dures, they offered flowers in their hands (puspafijali), 
and recited this. stuti: "9 Sri Sri Sri Swasthani 
ParameSvari, we became sinners (papini), and we have known 
the taste of hell for a long time now. O ParameSvari, 
Please forgive us for our thousands and millions of 
faults." Thus, they cried tears from their eyes, with 
single-minded concentration and sincere devotion, as they 
prayed these stutis; and, because the Naginis were of pure 
mind, and because of their devotional attitude, Sri Sri Sri 
Swasthani ParameSvari was pleased, and appeared in the east 
with a shining halo, as bright as the halo of rays of a 
thousand suns [combined]. She said: 

"0 Naginis, ask for whatever you wish." Hearing 
this, the Naginis said: "oO [ISvari, the main thing is, 
please bring our husbands back to be with us soon. May we 
always do your devotion; and, residing in our hearts, may 
you be pleased by this. Eliminating all our poverty, 
misery, and sins, may you be pleased, and may you provide 
us with the eight metals, astadhatu; nine gems, navaratna; 


and the sixty-four kinds of grain, catur sasthi brhi." 
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Hearing their devotion-filled request, the compassionate 
Sri Sri Sri Swasthani ParameSvari said: "May your hearts' 
desire be fulfilled.” After oranting this boon, she 
disappeared. 

Then, because of the compassion of Sri Sri Sri 
Swasthani ParameSvari, the four Nagas quickly arrived 
there. At that moment, the Naginis were filled with joy; 
and, adorning them with garlands of flowers, they each 
presented the eight breads with auspicious food and drink 
(Ssaguna) , seeoraing to the traditional vidhi procedures, ~ 
and bowing each to her own husband's feet, they fed their 
husbands the ritual left overs (prasada). Having thus 
enlightened Nagaloka, ASvatthama Rsifvara bade farewell, 
and returned to his own abode. 

Thus, because they had guarded this prasada, because 
of the kindness of ASvatthama Rsi, and because of the boon 
given to them by Sri Sri Sri Swasthani ParameSvari, the 
Naginis had all their sin and misery eliminated; and, being 
reunited with their own husbands, their wealth and property 
increased, and they returned to live in Nagaloka in supreme 
bliss. 

Therefore, whoever listens to, or tells the Sri Sri 
Sri Swasthani ParameSvari's Dharma Vrata Katha story of the 
enlightenment of the Nagas and Naginis of Patala Loka, that 


person's pains, miseries, sins, fears, and other problems 


462 


will all be eliminated. Their wealth, grain harvest, and 
properties will increase in this life, and they will enjoy 
great happiness. In the other life [after death], they 
will attain residence in Kailasa. 


Thus ends the story of Patala Loka. 
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NOTES - VISRAMA 25 
1 These eight Nagarajas and the Nagamandala are listed 
in Section VIII of the Svayambu Purana as summarized by 
Mitra (1882: 253). Compare this list of eight with another 
list of twelve Nagas coresponding to twelve bathing tirthas 
in the same work, Section IV - V (Ibid. : 249-50). Cf. M. 
Bajracharya and Smith (n.d.: 19, 31-33) for another summary 
of these same sections, which describe the locations of 
each bathing place, and the sadhana ritual for the mandala 


of eight. 


2 This description of the Swasthani Vrata vidhi 
procedures is in accordance with the vidhi described in 


full in Section 2. 
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VISRAMA TWENTY-SIX 
Section 88: Sivabhakta brahman, and his wife worship Sri 
Gane&Sa (Lambodara), and get wealth and offspring as a 


result. 


Then, in the southern quarter of Mache Mandala 
{earth], there was a town called Brahmapura. All kinds of 
pandits and brahmans lived in this town. These brahmans 
had unbelievable amounts of wealth and property, and were 
endowed with the sixty-four kinds of grain vrhi. Since the 
Punyavati Tirtha pilgrimage-site river flowed by this town, 
it was a very charming place.? But in this town there 
lived one man named Sivabhakta (Siva devotee), who waS very 
poor, miserable, and destitute. His brahmani wife, Sati, 
lived there also. They had no children, and had lived for 
a long time in great pain. 

One day this brahman said to his wife Sati: "O Wife, 
Satl, since no good was planted in our last life, as a 
result, in this life, we have fallen into and must stay in 
this ocean of pain and misery. Therefore, in hopes of 
increasing our wealth, on each Tuesday of every eight days, 
let's worship Sri Lambodara (GaneSa) at the Siddhivinayaka 
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Temple. Having decided on this, they endured great 


suffering and worshiped before dawn, once every eight 
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days. In this way, they worshiped and worshiped, enduring 
great suffering, for four to eight years; and, being 
pleased by this, Sri Lambodara revealed his own image to 
them and said: "oO Sivabhakta, seeing your great suffering 
in worshipping me, I am very pleased. Now ask for what you 
want." Hearing this, Sivabhakta Brahman, said: "0 
Lambodara, we are very poor and miserable. Therefore, 
please, yu must fulfill us with easier ana@ riches." They 
bowed at his feet as they asked this, and Sri Lambodara 
told them: "O Sivabhakta, just as you have always done, 
you should come to do my puja before dawn on Tuesday; and 
whatever object is there before me, take that thing home, 
and cover it up by enclosing it between two pots, one above 
and one bulow (thapu kvapu) .3 After four days have passed, 
look inside, and at that time you will be fulfilled with 
wealth and property." After granting them this boon, Sri 
Lambodara disappeared. Then both Sivabhakta the husband, 
and his wife returned to their own home. 

Then, just as they had always done before, the 
Sivabhakta brahman couple, wife and husband, both went 
before dawn on Tuesday to do puja to Sri Lambodara; and, 
after completing the vocalisations and meditations, they 
looked in front and saw a golaja rice flour dough 
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offering. They quickly took the dough offering; and, 


bowing to the feet of Sri Lambodara, they hurried home. 
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Then, according to Sri Lambodara's instructions, they 
enclosed it between two pots. 

When they opened it and looked on the fourth day, 
they saw that the dough offering had turned to gold. 
Seeing this, Sivabhakta bowed with joy, and taking the 
golden golaja, he put it ina safe inner storeroom. 
Because of this, milliuns and millions in wealth and money 
was created. Sivabhakta Brahman made all kinds of plates 
and household tools and supplies. He also made a house, 
servants, and maid servants, in countless quantities. He 
made excellent pandits read Puranas and other texts. At 
that time, that couple Sivabhakta Brahman and Sat_, who had 
previously, only the day before, gone begging daily door to 
door to seven homes to get only enough food to eat one 
meal, that couple was ziow, due to the kindness of Sri 
Lambodara, fulfilled with all possible kinds of wealth and 
properties; and, having various kinds cf feasts, they now 
enjoyed happiness. 

Then, one day, Sivabhakta Brahman consulted with his 
wife Sati, saying: "0 Wife, Sati, in our previous birth, 
we were outcasted for no reason, and thus we had to be 
miserable in this life. Now because of the kindness of Sri 
Lambodara, we have obtained great wealth. But now, if we 
aren't able to get merit from giving, we may have to return 


to being miserable in our next life. Therefore, let's 
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give and do good, as much as we are able." Having thus 
discussed the matter, beginning on the following day, both 
wife and husband took holy baths in the river, did pujas to 
Sri Mahadeva, Sri Harihara, Sri Lambodara, Sri Istadevata 
(personal deity), and Sri Kuladevata (lineage deity); and, 
giving alms to the brahmans, ascetics, pilgrims, and beg- 
gars, they spent time peacefully doing good deeds (dharma 
yanawa). 

Then one day this brahman called his wife and said: 
"G Wife, Sati, we have become an old man and old woman. 
You won't have children now. In order to guard and protect 
the wealth given to us through the kindness of Sri 
Lambodara, let's wish for a son, and worship Sri Lambodara 
again." Having decided on this, both went before dawn as 
before, on Tuesday, every eight days, and worshiped Sri 
Lambodara. Having done this twenty-one times, Sri 
Lambodara was pleased, and revealed himself before them. 
At that time both husband and wife bowed at the feet of Sri 
Lambodara and said: "QO Lambodara, due to your kindness we 
obtained great wealth, and we are very happy. In order to 
guard and protect this wealth, please fulfill us, and give 
us a son." Seeing them request this, with tears streaming 
from their eyes, Sri Lambodara replied: "Oo Sivabhakta, 
just as you have always done, after eight days, on Tuesday, 


before dawn, do piija to me. At that time, there will be a 
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non-grass-eating cow (bhamdali sa).° You should wash all 
four feet of that cow-mother (gomata) with the palms of 
your hands, taking [sipping] the foot-bathing water and 
doing puja. Then, folding your hands, you should look at 
the face of the cow-mother. At that time, it will 
defecate. Place the cowdung in a pot, take it home, and 
enclose it between two pots (see note 3). After four days, 
open it and look. Your wish will be fulfilled. But since 
there waS no great earth-shattering achievement (lit., 
breaking of clods; G. Vajracarya n.d.) in your last life, 
it will not be a son, it will be a daughter." Having thus 
aranted this bocn, Sri Lambodara disappeared. The brahmans 
returned to their own home. 

Then, eight days later, as usual, both husband and 
wife went to worship Sri Lambodara before dawn. After 
completing all the necessary pijas vocalizations and medi- 
tations, they looked before them, and saw a non-grass-eat— 
ing cow. At that moment, Sivabhakta brahman quickly 
followed the instructions of Sri Lambodara, washing the 
four feet of the cow and doing puja. When he folded his 
hands, the cow defecated. The brahman quickly collected 
the cowdung in a pot, and after that the cow-mother 
disappeared. Sivabhakta brought the pot of cowdung home 
and enclosed it between two pots (see note 3). When he 


opened it and looked on the fourth day, there was an 
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extremely beautiful girl. To say what kind of a girl, she 
was endowed with the thirty-two auspicious signs. If you 
speak of her eyes, they were like lotus petals; and if you 
speak of her hair it was as black as an eagle (garuda), and 
curly (kuli kuli). If you speak of her arms and legs, they 
were like the [graceful shape] of a full-grown elephant’s 
trunk. The soles of her feet were like dawn (savitri). 

Seeing such a beautiful girl, both (husband and 
wife) were very happy; and, taking her out of the pot and 
bringing her into thie room, they thought they would nurse 
her. But when no milk came, they again worshipped Sri 
Lambodara. Sri Lambodara was pleased, and appeared to 
them, saying: "0 Devotees, may your heart's desire come 
true." After giving them this boon, he disappeared. Then, 
the brahman husband and wife were very happy; and, upon 
returning home, when she took the girl on her lap to nurse 
her, one hundred vessels worth of milk came into her 
breasts. Thus, Sivabhakta brahman and Sati brahmani both 
gazed at the face of the baby girl. Nursing her, and 
wishing her well, they were overjoyed. 

Then they invited the guru, priest, pandit, and 
astrologer; and, after preparing and providing all the 
necessary things, and according to their own customs 
(marjata), they performed the birth purification (benakawa) 


on the tenth day, and the priest performed the naming 
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Figure 2-15 Birth of Gomayeju (below), with GaneSa (right) 


instructing her parents (left) 
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ritual. At that time, they foretold her fate (daivajfia), 
and wrote her horoscope, saying: "0 Sivabhakta Brahman, 
since your daughter was given from a cow-mother, Gomata, 
her name will be known in the three worlds as 'Gomayeju'® 
(cow girl). Since she possesses the thirty-two auspicious 
marks, she could become a queen. Thanks, thanks, you are 
fortunate!" Having said this, they handed over the 
astrological birth chart. At that moment, Sivabhakta was 
overjoyed; and, taking the chart, he then made the priest, 
pandit, astrologer, and other brahmans comfortable and 
satisfied by giving them gold monetary offerings. After 
completing all the necessary puja activities, he fed them 
all kinds of traditional feasts. Meanwhile, when everyone 
had eaten their fill, they gave him their blessing, saying: 
"Long live Sivabhakta Brahman!"; and, bidding farewell, 
they returned, each to his own piace. Then all the 
pilgrims and beggars were given appropriate monetary 
offerings, and fed a feast. After everyone had partaken of 
the feast, they presented all kinds of gold-spun and gold- 
colored fabric to the baby girl Gomayeju, and wished her 


well. 
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Section 89: The girl Gomayeju is cursed by Sri Mahadeva. 


Then the child, Gomayeju, grew up in the manner of 
the waxing moon and learned to crawl. She gradually 
learned to play, and after four years, as she was turning 
five, she gradually learned how to do some of the chores. 
At that time, her mother told her: "O Daughter, you stay 
here and separate out the unbroken pure rice grains from 
the broken ones for your father's daily family deity ritual 
(babaju ya deguli). We will go take our ritual bath at the 
river and return." Thus they had her sort the rice, and 
both husband and wife went to the river, took their ritual 
bath, and performed the puja for Sri Harihara. After 
returning home, they did the family deity puja, as well as 
the piujas for the personal deity Istadevata, the lineage 
deity Kuladevata, and Sri Lambodara. Having completed all 
the necessary daily rituals, they then gave a gold monetary 
offering of one hundred thousand coins to the brahmans; 
and, feeding them various traditional feasts, they 
experienced great peace of mind. 

In this way, continuing to do these daily rituals 
for a long time without missing a day, that Sivabhakta 
brahman daily made the one hundred thousand coin offering. 
Because of the merit from this giving, the seat of Indra 
wa% Gestablized; and, shaking in fright, the King of the 


Gods, Indra, surrounded by the 330 million gods, went to 
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Kailasa. Bowing at the feet of Sri Mahadeva, he joined 
his hands and said: "O Jagadigvara, may there be millions 
of praises at your feet! Please forgive me for my thou- 
sands of millions of faults and listen to my request. That 
being: In Martya Mandala, in the town of Brahmapura, there 
are a husband and wife, Sivabhakta and Sati brahmani, who 
were very miserable; and, unable to eat even one full meal 
a day, they knew great sutfering. But, when they endured 
great pain, and worshiped your son Sri Lambodara, he was 
very pleased, and bestowed untold wealth on that brahman, 
and also granted him a boon of a daugnter who possesses the 


thirty-two auspicious marks. Now that brahman is bathing 
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daily in the river, and doing your puja; and daily he gives 
the one hundred thousand gold coin offering, in addition to 
doing the pujas of Sri Lambodara, the family deity, and 
the others. Therefore because of his merit acquired from 
giving, my seat has been destablized. O ISvara, you must 
protect us!" Hearing Indra's request, Sri Mahadeva said: 
"OQ Lord Indra, I'11 do what's necessary. You go back to 
Amaravati." When he heard this, he was very relieved; 
and, bowing to the feet of Sri Mahadeva, the King of the 
Gods, Indra, surrounded by the gods, returned to his own 
kingdom, and stayed there with peace of mind. 

Then, aS usual, tne Sivabhakte brahmans had Gomayeju 


husk the ritual rice while they went for their ritual bath. 
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At that time, Sri Mahadeva, having heard the request of 
Indra, the King of the Gods, decided to assist and liber- 
ate the gods. He smeared his body with ashes, knotted his 
hair, carried a bag and a trident in his left hand, played 
a damaru drum in his right hand, and assumed the disguise 
of a Kapalika Jogi. Thus, he went to Sivabhakta brahman's 
place to beg for alms. At that moment, Gomayeju said: "0 
Bhiksu, if you want your alms, then wait a little. I'm 
husking the rice grains for my father's family deity 
ritual. I can't stop my hands." Thus she made him wait. 
Hearing Gomayeju's words, the Jogi waited there. 

Then, after working for some time, Gomayeju had 
finished husking the rice; and, bringing some alms down to 
him, she said: "O Bhiksu, it's a little late. Don't be 
upset. Take these alms." Hearing her say this, the 
disguised Bhiksu said: "Hey, Brahmani, after this long a 
wait, you're just now bringing the alms? i won't take 
those alms you have! If you're going to give me alms, then 
give me that rice which you were husking for your father. 
If you don't give it to me, I'11 curse you!" Hearing the 
rude language of that Kapalika Jogi, Gomayeju said 
conceitedly: "Hey, Bhiksu, just because you say you want 
the rice which was husked for my mother and father to do 
the family deity ritual, I won't give it to you. If you 


want this other rice, take it. If you don't want it, then 


475 


get out!" Hearing Gomayeju's rude language, the 
disguised Sri Mahadeva said: "Q Kanya (girl), since you 
have thrown me out, and since you have spoken so rudely, If 
will curse you." As he said this, he played the skull drum 
in the place where he was standing, and gave the curse with 
his drum, saying: "You, Sinneress! You were too proud to 
give me alms. Therefore, when you are seven years old, may 
you get a seventy-year-old man as your husband. Also, 
after your marriage, may your mother and father die in 
great suffering; and may all the wealth and possessions, 
which they obtatined through great suffering in their 


worship of Sri Lambodara, disappear." Thus, he gave the 





Figure 2-16 Mahadeva (right) curses the five-year-old 
Gomayeju (left) to marry a seventy-year-old brahman 


476 


curse and went out. 

When, Gomayeju realized Mahddeva's curse, she was 
very sad and depressed. At that moment, having taken 
their ritual bath in the river, and having done puja to Sri 
Harihara, as well as having done the one hundred thousand 
gold coin offering and other daily pujas to Sri Lambodara, 
and others, the Sivabhakta brahmans, husband and wife, 
arrived home. Seeing Gomayeju crying there, they asked: 
"O Daughter, Gomayeju, why are you crying? What is 
troubling you? Who said what?" When they asked this, 
Gomayeju replied: "0 Mother and Father, listen!" And thus 
she told them everything that had happened to her, as she 
cried and cried. Hearing their daughter being so 
depressed, they said: "O Daughter, you shouldn't worry at 
all. That ascetic wasn't Sri Mahadeva. You needn't be 
afraid of the curse that that Jogi gave you. O Gomayeju, 
you mustn't keep any doubts in your mind at all." Thus 
they encouraged and advised their daughter; and, after 
doing the pujas to their family, personal and lineage 
deities, and having completed their daily rites, they had a 
traditional feast, and the three of them, mother [father] 
and child (macam), lived in peace. 

Then one day, Gomayeju was six years old, and about 
to turn seven. At that time, Sivabhakta brahman thought: 


"It is now time to arrange Gomayeju's wedding." Thinking 
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this, he consulted with his wife Sati: and, summoning his 
servants, he informed them of the necessary things, and 
asked them to search for and bring a good brahman boy. He 
gave them the necessary funds, and sent them out. 

Then the servants went to look for a good brahman. 
There was none in the places where they looked, and they 
even went to the south shore to search. But because of the 
curse of Sri Mahadeva's damaru, they were unable to find 
one; and, returning home, they went before Sivabhakta and 
said: "O Lord, Baju, as you had asked, we went in the four 
directions, from town to town and village to village, 
traveling here and there as we searched. But we were 
unable to find a good brahman anywhere, and thus we have 
returned." Hearing this news from his servants, and feel- 
ing shocked, Sivabhakta brahman bade farewell to his wife; 
and, intending to find a good brahman, he went out from his 
home to many different cities (deSa) and villages (grama), 
traveling all over, and, as he thought: "There must be some 
brahman here!", he kept on searching. Thus, he was still 
unable to find one; and, as he was returning to his home, 
he saw a pleasant river. Wondering if there might be a 
brahman amongst those who had come to bathe, he went down 


and searched around on the river bank. 
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NOTES - VISRAMA 26 
1 Punyatirtha is the river confluence located by the 
GokarneSvara Mahadeva shrine in Gokarna. It is one of the 
nine bathing sites visited during the festival of Dasain 
(Gutschow 1982: 120). 
2 The GaneSa shrine of Siddhivinayaka is a famous 
shrine in the Kathmandu Valley. 
3 The expression thapu kvapu means on top and below, 
facing up and facing down, or topsy turvy. It also has the 
sexual connotation of a woman and man having sex. Thapu 
jata = woman, and kvapu jata = man (Shresthacharya 1981: 
82). Thus, in this context, the imagery of the two pots, 
on top and below is also symbolic of sexual union, and the 
joining of the two pots does have creative results, in the 
eventual birth of Gomayeju. 
4 A golaja, or gvaja is a rice flour dough offering, 
literally meaning "rice" ja "for the god" gvala; (G. 
Vajracarya n.d.). 
5 This interpretation of a non-grass eating cow was 
provided by P. Vajracarya,(n.d.}. The term may be an 
alternate spelling of bhandali sa, meaning treasure-house 
cow, or possibly wish-granting cow (G. Vajracarya n.d.). 
6 The name 'Gomayeju' in some of the earlier manuscripts 


is written 'Gvamayeju'. This may be significant, since the 


479 


term gva can mean ‘deity’. Gautam Vajracarya suggests a 
possible connection of the name to 'Gvala', the name of a 
Newar caste group; but I have not been able to find a 


manuscript with the spelling 'Gvalamayeju'. 
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VISRAMA TWENTY-SEVEN 
Section 90: Gomayeju and SivaSarma are married. 


Then, on the banks of the river, Sivabhakta saw an 
old brahman man who was seated on a roek, meditating and 
reciting the Gayatri. To say what he was like, he was 
frightening to look at, with his black face; his hair was 
like the fur of a khyak demon, he was hunchbacked, his eyes 
were squinty, his eyebrows joined in tne middle, his ears 
were deaf, he had long fang-like teeth (dhamlawa), saliva 
was drooling out of his mouth, snot was dripping from his 
nose, his iegs were lame, his body was shrunken and 
stunted, and he was seventy years old. Seeing such an 
unusual brahman, Sivabhakta stared, without taking his eyes 
off him. At that time, that brahman quickly finished 
meditating and reciting the Gayatri, and he came to the 
place where Sivabhakta was, and asked: "O Great Man, who 
are you? Where have you come from? Why have you been 
watching me for so long? What did you want to ask me? 
Tell me truthfully." 

Hearing what the ugly brahman had said, Sivabhakta 
brahman truthfully explained all about his situation, and 
asked: "O Great Old Man, what is your name? What is your 


family lineage status kindred (gotra)? Who are you? Why 
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did you suddenly finish your Sandhya, Tarpana? Did you 
have some business to discuss with me?" The old brahman 
replied: "O Sivabhakta brahman, my name is SivaSarma. I 
have been wandering this earth since I was sixteen years 
old, to get a gift of a virgin girl [to marry]. Until now, 
no one has given me the gift of a girl. Today, with my 
luck, I have met you. Thanks, thanks, I am lucky! 16) 
Sivabhakta, I have searched for a long time for a girl. 
You also are searching for a son-in-law to give a girl to. 
O Father, now you must give your girl to me. It must be 
that YFSvara has caused us to meet. O Father, now you 
Mustn't say this or that. At your lotus feet I bow 
millions and millions of times. Until one is married, he 
remains a child, and his life is unfulfilled. Therefore, 
seeing me, you must show kindness. You must not keep 
doubts in your mind. Both our tasks are accomplished. ce) 
Father, let's go to your home.” 

Hearing the old brahman say this, Sivabhakta brahman 
felt sorry and said: "oO SivaSarma, what are you saying? 
Where and since when is a child married to an old person? 
My daughter is only six years old, just going on seven, and 
you, being seventy years old, are very old. My daughter 
has such a tender beautiful body, and you, a very old man, 
are a hunchback, deaf, cripple, whose very image is terri- 


fying to behold. Since there isn't one way in which you 
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two are alike, my daughter is extremely unsuitable for 
you." 

At that moment, the old brahman said: "0 Sivabhakta, 
you mustn't talk like that! In this world there are old 
men with child wives, and there are also child grooms with 
old woman wives. There are poor men with wealthy wives, 
and there are wealthy men with poor wives. There are poor 
people with many children, and there are rich people who 
have no offspring. O Father, in this world, the god of 
fate, ParameSvara, has not made everyone equal. If you 
don't give your daughter to me, then no one else will. So 
you don't need to talk a lot. If you don’t give me your 
daughter as the Gift of a Virgin, I will certainly stop 
breathing, abandon my life-breath of this world, and die!" 
Having said this, he sat there, and then said: "So, 
brahman, will you accept being a murderer of a brahman 
(brahmahatya) or will you give your daughter? Either way, 
hurry up and choose!" 

Hearing him talk so conceitedly, Sivabhakta didn't 
know what to say; and in complete astonishment he thought: 
"QO ParameSvara, now what do I do? Should I be a murderer 
of a brahman, or give my daughter? If I say I won't give 
my daughter, I can see that he certainly will abandon his 
life-breath. But if I say I'll give, it would be to such 


an image of terror! Hah! What sorrow and punishment is 
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fate showing me? On the day when that ascetic came to beg 
alms, that bhiksu must certainly have been Sri Mahadeva. 
The curse which he cast with his drum cannot be reversed. 
What can I do? I know I can't accept being the murderer of 
a brahman. I'll have to give him my daughter. Though she 
is the only single daughter, this is her fate. It will be 
as fate would have it. Fate has already made the plan.! 
With my powers, what ability would I have to change things? 
Still, I must try and see if I can enlighten him." As he 
thought this, he said: "GQ old brahman, you are very old, 
you are not going to be long-lived, and we are talking of a 
difference of two or four years of your life. Therefore, 
you don't need a gift of a virgin girl. If you need it, 
I'll give you all the wealth and riches you require to be 
satisfied. Only don't ask for my one and only daughter." 

Thus, in various ways, he tried to make him under- 
stand, but without any success. He then said: "There is 
nothing to be gained from sitting here and yelling. This 
is my fate!" As he said this, he brought SivaSarma behind 
him, and returned home. 

When Sati brahmani heard her husband's voice, she 
quickly took the water pot, went downstairs, opened the 
door, and washed her husband's feet. After bowing at his 
feet, she asked: "OQ Svami, who is that man behind you? 


Why, and for what reason has he come here?" Hearing her 
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ask this, Sivabhakta brahman said: "OQ Wife, Sati! 
Listen!" He told her all about what had happened to him on 
the road. Hearing her husband tell all this news, Sati 
brahmani said: "Hari, Hari, o Lord don't you realize? Is 
such an image of terror to be my daughter's husband? 0 
Svami, f{even] if he is a brahman, see, see, how frightening 
he is! He's just like a Khyak! To speak of his face, it 
is like charcoal; to speak of his hair, it's like that of a 
bear; to speak of his nails, they're like a wild animal's. 
Chi chi! How can you be about to give our daughter to such 
a horrible one as this? O Svami, my daughter is equal to 
Laksmi, and she is extremely beautiful, so how could she 
possibly be suitable for him? What would people say to us? 
Just because no one has given their daughter to that 
brahman, do you have to be afraid of him commiting suicide? 
If we commit a sin from not giving our daughter ¢to hin, 
then I can suffer that sin. You needn't worry about it at 
all! oO Svami, is this the only brahman in the world? Even 
if I had to bear the sin of killing a thousand gurus, you 
know, if that old brahman said he wanted her, I would never 
give her. Therefore, please say goodbye te that cld man 
and send him away!" 

When SivaSarma heard Sati saying this, he said: "O 
Mother, Sati, please listen. In this world, there are old 


men as well as young men. Some old men have child wives, 
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and some have first and second wives. Some have untold 
wealth, and others are poor. Some have many children, and 
others don't have even one. How much suffering! Because 
of this, in this world, nobody is equal. The creator 
hasn't given pleasure to anyone. O Mother, existence turns 
round and round like the potter's wheel, and thus everyone 
is destined to become an old man or old woman. Nothing 
remains the same. O Mother, there is no benefit from a lot 
of talk. If you are going to give your girl to me, then 
say so; if not, then I will curse both of you, husband and 
wife, and I will certainly reveal a brahman murder, as I 
abandon my life here in your very doorway!" He sat in the 
doorway, and, holding his breath, he prepared to abandon 
his life. At that moment, Sivabhakta brahman rushed before 
him, saying: "Hari, Hari, no, Brahman, wait, wait! Listen 
to me! You mustn't abandon your life-bpreath. I promise, I 
promise, upon my word, I'll give you my daughter.” Saying 
this, they raised up SivaSarma, washed his feet, and 
brought him inside. 

Then he said to his wife: "QO Sati, nothing will be 
gained from a lot of talking; the reason being that the man 
who came begging that day was certainly Sri Mahadeva. That 
ISvara has already completed the necessary work. Even if 
the 330 million gods came to your side to reverse it, that 


curse which was cast from the drum of that bhiksu can never 
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be wiped out. So, what to do? Whatever has happened, 
forget it. O Sati, go and do the necessary work." Thus he 
advised her. 

When Sati brahmani heard this, she lamented in all 
kinds of ways, saying: "Hari, Hari, what a shock! We'll 
have to see a child married to an oid man. Is this the 
karma of my daughter? Oh, oh! Without compassion, god has 
united a seven year old child with a seventy-year-old man. 
O Svami, -on the day that the pandits and astrologers exa- 
mined the Sastras, they said: 'Thanks, thanks, you are 
lucky, this child has the thirty-two auspicious marks; and 
this girl could become a queen. Wherever this Gomayeju 
resides, there also, Laksmi will reside.' Now those 
Sastras are all lies! On that day when the bhiksu came to 
beg, since that bhiksu was Sri Mahadeva, when he didn't see 
us, he cast a deceptive spell and cursed an innocent, naive 
child. This is so unjust! To make such a_ tender-bodied 
child and such a terrible old man husband and wife, is to 
do wrong! Therefore, if I say dhikara, dhikara, may fate 
be damned, it is still fate. What to do now? No one is as 
strong as fate." Thus taking control of her senses, she 
was then silent. 

At that moment, Sivabhakta brahman said: "O Wife, 
Sati, now we must serve an excellent traditional feast to 


ivaSarma. Put him in a nice room." Taking the words of 
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her husband on her head, she served him a nice traditional 
feast; and, spreading out fine gold-spun carpets, she put 
SivaSarma in a nice room. 

Then they told their daughter Gomayeju: "O Daughter, 
Gomayeju, that old brahman man is going to be your husband. 
But don't feel sorry. That man who came begging alms that 
day was definitely Sri Mahadeva. No one will be able to 
reverse the curse which he cast from his drum. What to do? 
If you had given those alms, and sent him away that day, 
this bad thing never would have happened. Now this is your 
fate. You must not blame us. Be strong." Thus they 
advised her as much as they could. Hearing the words of 
her mother and father, Gomayej: said: "OQ Mother and 
Father, I don't blame you at all. No one can change what 
has been written in my karma, not to mention especially the 
curse of Jagadigvara Sri PaSupatinatha's drum. Who would I 
blame? O Mother and Father, on the day when that man came 
pagdlae: I made that bhiksu wait a long time; and since I 
proudly didn't give him the alms and sent him away, saying 
‘Get out!', he gave me this curse. O Father and Mother, 
whoever regards those who beg alms as sri Mahadeva himself, 
and quickly sends that beggar away with alms, that person 
will live a life of happiness in this world, and in death 
they will obtain residence in Sailasa. Whoever tells a 


beggar, ‘Wait!', and delays him without sending him away 
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with alms, they will be cursed like me, and will have to 
endure pain and poverty. And just as they will have nothing 
in this world, they will have nothing in the next. I have 
realized that the end of this world will be due to pride. 
O Mother and Father, fate doesn't say who is great and who 
is small. Fate made the camels and elephants large, and 
the red ants and mites smali. Fate gave ail of them 
happiness and sadness. Just as there is no other avatara 


of god like Sri Ramacandra, just as there is no one as 


‘honorable and religious as Yudhisthira, just as there is no 


archer who compares with ParaSurama, there is no one as 
generous as Karna. But even these great achievers had to 
follow their fate, and taste misfortune. O Mother and 
Father, there is no one as strong as fate! Because of the 
sins commited in previous lives, in this life we must taste 
pain. It isn't enough if you don't taste your own karma. 
O Father and Mother, therefore, even if that brahman is an 
old man, even if he is deaf, even if he is crippled, even 
if he is poverty-stricken, my fate has come. O Father and 
Mother, do whatever seems right to you.” 

Hearing their daughter say this, both mother and 
father said: "Q Daughter, thanks, thanks, you are wise! 
Even at such a young age, from childhood you have such 
knowledge; you even know about all the gods." Thus the 


three of them, parents and child, conversed all night long. 


489 

Then, at the crack of dawn, Sivabhakta brahman 
summoned a professional barber/nail cutter (Nau), and had 
SivaSarma's hair cut and his nails trimmed. Then he _ had 
him bathed and clothed in fine gold-spun fabric; and, 
pampering him, they fed him traditional feasts. After 
about a month and a half, SivaSarma brahman began to look a 
little better, and more well-fed. In this way, after four 
to six months, Sivabhakta brahman told his wife: "O Wife, 
Sati, get together all the necessary supplies and articles 
for Gomayeju's [wedding] Gift of a Virgin Girl ceremony and 
fire sacrifice. Also, send for and invite all the 
relatives, purohits, brahmans, pandits, and astrologers." 
Hearing her husband's words, she quickly summoned. the 
servants, and explained her husband's instructions to them, 
and sent them to invite everyone. Then she made the 
necessary things ready at home. Meanwhile, Sivabhakta 
brahman built the sacrifice pavillion, placing eight 
auspicious symbols and the full water vases (purna ghata) 
on the right and left, and decorating here and there with 
waving triumphant umbrellas, banners, yak tails, and flags. 
As the auspicious day and time approached, the 
purohits and brahmans began to arrive. At that time, 
Sivabhakta showed them each to his own place, and honored 
them. Seating the prisst on a lion throne, he had _ the 


sacrifice begun, and all the traditional offerings of 
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butter, honey, sesame and other grains were burned in the 
fire. The pandits were asked to recite the Puranas and 


other texts; and Gomayeju was dressed in all kinds of gold- 


‘spun fabric, adorned with various pearl and gemstone 


jewelry, and a ruby necklace was placed about her neck. 
Thus she was seated in the sacrifice pavillion. SivaSarma 
was also dressed in gold=-spun fabric, with a ruby necklace, 
and seated on a beautiful lion throne. After all the 
necessary rites were performed, Sivabhakta took the hand of 
his daughter, and took kuSa grass and sesame, while the 
mother and the headwoman of the lineage poured a stream of 
holy water and a stream of milk, as the priest meditated 
the samkaipa and recited the speech. Great auspicious 
sounds were made, and all kinds of musical instruments were 
played, and at the auspicious moment Gomayeju was given as 
the Gift of the Virgin Girl to Siva$arma brahman. At that 
time, Gomayeju garlanded her husband with a flower garland; 
and, after circumambulating him three times, she bowed at 
his feet and sat to his left. Then SivaSarma presented 
red powder and auspicious things to his wife Gomayeju; and, 
and after presenting a gold monetary offering to the 
brahmans, the husband and wife looked into each other's 
faces and were pleased. 

Then Sivabhakta brahman presented millions and 


millions of gold monetary offerings to his priests and 
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hosts of brahmans, beggars, and ascetics. He also 
presented gifts of grain, cloth and other things, making 
everyone very happy. After pleasing everyone, and after 
completing the fire sacrifice, the priests and brahmans and 
other relatives were all fed a traditional feast. Everyone 
happily ate to their heart's content, after which they were 
given betel leaf and condiments, mosi madhi, and they 
cleaned their mouths. Thus, accepting Sivabhakta's 
generosity, they were made very Satisfied; and, after 
eating, they all said: "May the Sivabhakta brahmans live 
long!" Having bestowed this blessing each returned to his 
own nome. 

Then, after everyone had eaten the feast, the fourth 
day of the wedding ceremony was completed, and both their 
daughter, Gomayeju, and their son-in-law, SivaSarma, were 
put in a beautiful room. At that time, SivaSarma went to 
the room; and, staying with his wife Gomayeju, they spent 
the night blissfully. Also Sivabhakta brahman and Sati 
brahmani, having completed all the procedures of giving 
their daughter as a gift of a virgin girl, spent the night 
happily together as husband and wife, and talked about all 
kinds of things. 

As soon as it was daybreak, Sivabhakta brahman rose, 
and as usual, he went to bathe in the river, and gave the 


gift of a hundred thousand coins to the beggars. He did 
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puja to Sri Harihara, circumambulated Sri Lambodara, and 
returned to his own home, where he offered sandhya and 
other pujas. Enjoying a pure traditional meal, he sat 
there peacefully. Meanwhile, Gomayeju fed her husband good 
traditional food, administered various nutritious medicines 
to him, and rubbed his body with oil, after which = she 
dressed him in good clothes. Thus, she took good care of 
his needs, whatever they were, and they enjoyed living 


there in happiness. 
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NOTES - VISRAMA 27 
1 Daivana gwasdla gwaye dhunakala = idiomatic expression 
for, “fate has already made the plan." (G. Vajracarya 


n.d.). 
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VISREMA TWENTY-EIGHT 


Section 91: Sivabhakta brahman gives his daughter away, 


and Sivabhakta and his wife die. 


Then, one day, Sivagarma brahman thought: "It has 
been a long time since I abandoned my own home, and stayed 
here to enjoy happiness. Now my body is more fit. I have 
a virgin bride. Therefore, if I only stay here, I'll never 
attain salvation. I must bid farewell and go." Thus, he 
went to his mother [{-in-law] and father [-in-law] and said: 
"QO Mother and Father, it has been a long time since I came 
to stay here. I wonder, how are things going at my home? 
There is no one to care for it. Therefore, please grant me 
my leave.” 

Hearing this request, Sivabhakta said: "OQ Son-in- 
Law, you mustn't say such things. Whether you are there or 
here, aren't you at home? If you say son, if you say 
daughter, you and our daughter Gomayeju are the only two 
that we have. There are no others. You can stay here and 
make do since you have food to eat and clothing to wear. 0O 
son, I can send someone to look after your house and see 
how it is. You mustn't go." Thus, in various ways, they 
tried to discourage him. 


Hearing them trying to discourage him, SivaSarma 


of 
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said: "OQ Mother and Father, you shouldn't try to 
discourage me. If I go, it will be only for two to four 
months. I won't abandon you. I will return." Hearing him 
requesting permission to leave again, Gomayeju said: "0 
Svami, you mustn't say you are leaving. A woman without her 
husband has no place to go. Without you, how can I. stay 
here alone? If you go, I too will certainly come with 
you." 

Hearing this, SivaSarma said: "QO my dear, you 
mustn't say you'll come. First of all, you are still a 
child, and at my home there is no wealth or other household 
ammenities. What would I feed you? You are accustomed to 
eating well as you have here. Your body is so tender, and 
you are also with child. To go to my home, one has to 
climb over many mountains through many forests, up and 
down. It gets hot and cold, the wind blows, and you can't 
say when it might rain. You have to endure great suffering 
when you go. In the forest there are all kinds of lions, 
tigers, and wild animals, as well as demons, thieves, and 
other things to be afraid of. So you can't come. O my 
dear, stay here and care for your mother and father. I 
will be counting on you. I'11 come back soon. Don't get 
worried.” Thus SivaSarma tried to discourage his wife, 
Gomayeju, aS much as he could with this advice. 


But hearing her husband say this, Gomayeju asked 
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again, as before: "O Svami, without you, if I am alone and 
husbandless, I absolutely won't stay. O Lord, if there is 
no wealth or food in your home, if we have to fast, if the 
road is full of difficulties, suffering, and frightening 
things, as long as I am able to go with you it will be no 
preblem for me. O Lord, if you go and abandon me, I also 
will go and abandon my life-breath. Whether I die or live, 
it is enough for me to be with you." 

Seeing her suicidal obstinance, SivaSarma thought: 
"Thanks, thanks, for Gomayeju's womanhood, and her 
necessary knowledge and female religiousness. She is 
endowed with the pativrata religiousness. Therefore, I 
shouldn't abandon her." Realizing this, he smiled impishly 
and said: "O my dear, if I made you commit suicide, then 
what would I do? Go bid farewell to your mother and 
father." Hearing her husband say this, and being very 


happy, Gomayeju went to ask her parents, and to bid them 


farewell. 
At that time, her mother and father said: "oO 
Daughter, you shouldn't say such things. We are an old 


man and old woman. You are the only one we can count on. 
If you are gone, who will look after us? We have no one 
else who could bring us even a little water to drink. Oo 
Daughter, Gomayeju if you go, our hearts will be dark, like 


a moonless night; and just as the King DaSaratha, in the 
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absence of {his son] Ramacandra, abandoned his life~breath 
and went to heaven, we likewise will have to abandon our 
life-breath. Therefore, o daughter, stay here, eat and 
make do with what's here as you have been, and care for the 
wealth which we obtained through our suffering to worship 
Sri Lambodara. If your husband goes, isn't it only for two 
or four months?" They cried tears from their eyes as they 
tried to persuade her as much as they could. 

Hearing this, the daughter, Gomayeju said: "O 
Father, Mother, a woman who is without her husband has no 
other religion (dharma). A son without mother and father 
has no other religion (dharma). I don't really have to ask 
you. I have learned from your instruction. If a woman 
abandons her husband, she will ge to hell. As long as 4 
daughter is a child, she lives in the support of her mother 
and father. After she is grown and married, she lives in 
the support of her own husband. O Mother, Father, we'll 
stay for just a little while and then we'll come back 
together. So quickly, grant us our leave." Thus she 
pleaded with them in many ways. 

When they heard their daughter speak thus, they made 
all kinds of breads, prepared various fruits and other 
foods, and seating the son-in-law, and their daughter on a 
carpet, they began to weep as they fed them a feast. Then 


they dressed both of them in glittering fabric, adorning 
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them with gem stone necklaces and pearl ornaments, set 
with various gems, pearls and diamonds. Then they brought 
out a golden water jug filled with gold wealth and riches, 
and handed it over to their daughter, Gomayeju. Then they 
gave all kinds of gold money to their son-in-law, and 
crying tears of joy, they extended their utmost courtesy. 
Placing their daughter on their lap, they stroked her head 
as they gave her their blessing, and sent their daughter 
out (pita bilam). 

At that moment, they looked at the faces of their 
daughter and son-in-law and said: "O son, SivaSarma! e) 
daughter, Gomayeju! Be careful on the road, go slowly and 
watch where you're going. Also, have pity and compassion 
for the two of us, old man and old woman. Remember us 
always, and you must come and show your faces now and 
then." Being very sad, they bid farewell. Meanwhile, the 
husband and wife said: "QO Mother and Father, don't worry 
while we're gone. Don't abandon your necessary rites and 
practices. We'll return soon. O Mother, Father! Stay 
peacefully, all right?" As they spoke thus, they got in 
the palanquin, and tried to eeaseuve and encourage’ their 
mother and father as much as they could; as they left to 
begin their journey. 

At that time, Sivabhakta brahman and Sati brahmani 


both talked about all kinds of things as they came along to 
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the gate of their town of Brahmapura, to watch them on the 
road. When they went out the gate, they scattered parched 
rice (taye), red powder, and flowers, and _ said: "0 
porters, please take good care of our son and daughter on 
the road, and take them, and carry them slowly." Then they 
watched the road, without taking their eyes off it, as far 
as they could see. When they were unable to see anymore, 
they wept, crying: "Oh, Daughter; oh, Daughter!"; and from 
there, they went here and there to look, and not knowing 
where they could see from, both husband and wife climbed a 
tree, crying: “Oh, Daughter; oh, Daughter!" Being very 
depressed, they cried and cried as they watched them as far 
as they could see. 

Then because of the fruit of the curse which was cast 
by the damaru drum of Jagadiévara Sri Mahadeva, the 
branch of the tree broke, and both husband and wife fell 
and were killed there. Then Sri Mahadeva's attendants 
came; and, placing them in a golden chariot khata, the 
Gandharvas sang songs, the Apsarases waved yak tail fans 
and rained flowers, and they were transformed into light- 
bodies so that they wouldn't have to be reborn. Thus they 
were taken to Kailasa and kept in the place of Sri 
Jagadigvara. At that time, both husband and wife had 
audience with Sri Mahadeva and Sri Parvati, and lived in 


supreme bliss. 
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Section 92: Gomayeju suffers, and Siva$arma brahman dies 


and goes to reside in Kailasa. 


Then, when SivaSarma brahman and Gomayeju were both 
in the palanquin, they talked about all kinds of sweet 
things. On the road, they stopped here and there to rest; 
and 2s they continued on their way, they entered a great 
impenetrable forest. As they looked about, they saw all 
kinds of forest animals, trees, vines, flowers, and 
creepers; and looking and looking, they stopped to rest at 
a cool, pleasant spot. They picked and ate fruits; and, 
playing all kinds of games, and enjoying the forest 
delights, they went happily on their way. After about a 
month, one day, they came to a steep mountain. Unable to 
climb it, they were exhausted and stayed the night below 
the mountain. That very night, because of the fruit of the 
curse cast by Sri Mahadeva's damaru, when everyone was 
asleep, all the wealth and riches which had been given to 
them by their mother and father, and all the jewelry on 
their bodies was stolen. 

Then, when chey awoke at dawn, and when they looked 
about, they saw chat all the wealth and posessions, and all 
their jewelry and clothing were missing. Crying and 
longing for their loss, both were very depressed, and said: 


"Oh Porters, DuUrvahakas, we were exhausted, and when we 
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were asleep, all our wealth was stolen. What can we do? 
Hari, Hari, may our karma be damned! Now we won't be able 
to feed you or pay you your wages. Please don't feel 
upset. You must go back to my home and tell my mother and 
father this news. May you live long." Thus, having given 
them this blessing, she bade them farewell. Then the 
porters asked: "QO Maju, (good woman), if this has hap- 
pened, what can we say? Please go slowly. We must go 
now." Thus, the eight porters turned back. 

Then Sivagarma brahman and Gomayeju, husband and 
wife, both experienced great difficulties; and, tasting 
great suffering, they slowly crossed all kinds of 
mountains, up and down, wandering in remote impenetrable 
jungles, and eating only the fruits of the forest which 
they found for food. One day, as they were going through a 
remote forest, they came to a very high mountain. On that 
mountain there was no water, and there weren't any trees, 
creepers, or fruits. They slowly climbed this mountain and 
reached the top. At that time, Gomayeju became very hungry 
and thirsty; and being incapacitated at the top, she lay 
rolling on the ground and told her husband: "0 Svami, I am 
hungry and thirsty from exhaustion. Bring me a little 
water to drink from somewhere." Thus, she rolled over and 
fainted, and then she began gasping for air, as though she 


was about to die. Seeing this, SivaSarma brahman thought: 
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"What can I do? Where can I get water to give her? On 
this mountain there is no water, and there aren't any 
fruits at all. I'm such an vld man, and she is pregnant. 
How can I revive such a one as her? This is very unjust." 
Being very worried, he began to massage his wife; and 
stroking her hair, he said: "O my dear, staying on such a 
mountain as this, there won't be any water. Let's go down 
slowly. At the bottom of this mountain there is a lot of 
water and many fruits. Don't rush. Steady yourself and 
take courage. There is a constant wind here. We can't 
stay here. Get up, get up!" 

Hearing this, she rested a little, and, steadying 
herself, she then slowly sat up. As the cool wind hit her, 
she was silent for a moment, and then slowly she stood up. 
Taking rests and going slowly, they finally descended down 
from the mountain. At the base of the mountain, as soon as 
they saw water, Gomayeju's wish was fulfilled, and she 
drank and ate as much as she wanted. Then they entered a 
terrible jungle filled with all kinds of birds, and hosts 
of winged creatures; and they looked and looked as_ they 
went. Finally, after cutting their way through this 
forest, as they came out, SivaSarma saw his house. Showing 
Gomayeju, he said: "O my dear, not to worry! I see our 
house. Look, over there!" 


As soon as she saw this house, she remembered the 
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home of her mother and father, and tears filled her eyes, 
as her heart was struck as if by a bolt of lightning. 
Crying and crying, she followed behind her husband. As 
they continued, and arrived at their home, SivaSarma said: 
"O my dear, this is our house. Go inside and rest peace- 
fully." To say what the house was like, it had a mango 
grove in front anda Kalila (Cephalanthus naucleoides) 
forest in back, and standing in between, it was made of 
straw. Seeing this broken-down two-story house with a 
thatched roof, euteide. the town of Candrajyoti Nagara, she 
feit very sad, and thought: “Hari, Hari, Narayana, Siva, 
@hikara, dhikara, my life be damned! What a straw-hut- 
dwelling man! Now, I get a straw hut! Oh, oh, fate!" 
Thus she was depressed; and, remembering the curse of Sri 
Mahadeva, she took courage, and drying the tears in her 
eyes, she went into the straw house. She took the broom 
and swept and cleared away the spider webs, did _ the 
necessary daily chores, and took good care of her husband's 
body. Making do, eating and wearing whatever they could 
get du tem pu tem, they made themselves happy as they 
passed the time. 

Then, after four or six months, SivaSarma said: "0 
Wife, we have no spending money to live on. Also, you are 
pregnant. If a child is born, we'll need money to do the 


purification rites. In order to be able to perform the 
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astrological rituals after the birth, lamkha cineyata 
wayawasana haneyata, I will go begging for six or eight 
months. You stay here and take good care of the house." 
Hearing this, Gomayeju said: "O Svami! My body is like 
this [so big], and there is no spending money or wealth to 
spend in the house. What shall I eat to sustain my life? 
Are you saying that you will discard me, a woman, alone, 
outside of the town, to go and been zor alms? If I have a 
child, and if we have no funds to pay for the birth rites, 
or to live on here, we will still try to survive and do the 
best we can. You are an old man. It will be difficult for 
you to go abroad. Therefore, o husband, you mustn't say 
you are going abroad to beg alms. Please listen to the 
request of me, a woman (abala)." Crying fountains of tears 
from her eyes, she bowed at her husband's feet, and crying 
and crying, she tried to persuade him. 

Then SivaSarma said: "OQ my dear, you mustn't say 
that. You must befriend the neighbors (paripafica). I have 
at least four or eight clients (jajamana) here in the town 
of Candrajyoti. I'11 tell them. They'll take care of you. 
We are also respected clients. Don't worry. I'll come 
back soon. You should not despair or worry about me while 
I'm gone." Thus resolved, he encouraged his wife Gomayeju; 
and, after bidding farewell, SivaSarma went out of the 


house and traveled here and there from city to city, and 
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village to village, wandering all over as he begged alms, 
and experienced great pain and suffering. 

In this way, one day he arrived in a far away land; 
and, when he went to beg alms, he got very hungry and 
thirsty, and being unable to walk any further, he just 
stopped to rest in a place. When he looked to his right 
and left he saw a beautiful town, and he noticed that a 
charming river flowed there. He slowly stood up and went 
over to the river. An old man and old woman, husband and 
wife, were there doing austerities. At that time, 
SivaSarma brahman, in order to do his daily rituals and to 
take his ritual bath, left his clothes on the bank and took 
his ritual bath. Afterwards, he thought he would pick 
some flowers for his family deity ritual; and, climbing a 
tree, he began to pick flowers. At that moment, because of 
fate (daiva yoga), the tree branch broke, and SivaSarma 
fell down and was killed. Then Siva's servants came; and 
placing him in a chariot, he was transformed into a body of 


light (divya deha) and taken straight to Kailasa. 
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Section 93: The birth of Gomayeju's son, 


and his rites of passage. 


Then Gomayeju was there without her husband, and 
being all alone, she was very sad and depressed. Finally 
due to the kindness of the Chandrajyoti clients (jajamana) , 
she was given food. She faced great difficulties without 
abandoning karma; arid after a full ten months, a baby boy 
was born from Gomayeju‘s womb. At that time, seeing 
Gomayeju's suffering, the clients helped her as much as 
possible, summoning the brahmans and astrologers. On the 
tenth day, according to the traditional brahman custom, the 
necessary rites were performed, according to the correct 
proceedures for the purification, the astrological birth 
chart was written, and the astrologers and pandits made the 
pronouncement to Gomayeju, saying: "O Brahmani, Gomayeju, 
you don't have to worry. The name of your son will be 
Navaraja. This child will bring about improvements in seven 
cities. He is endowed with the thirty-two auspicious 
marks, and therefore, he is very smart, and well-disposed, 
and could be a king." Thus the naming ceremony was done 
according to tradition. 

At that time, Gomayeju gave what monetary offerings 
and gifts she could to the astrologers, pandits, and 
brahmans. After doing puja to them, she showed them re-~ 


spect and fed them a feast. Accepting the respect shown to 
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Figure 2-17 A brahman (right) performs the naming and 
astrological forcast for Navaraja, seated on Gomayeju's lap 


(left) 


them by Gomayeju, the priests, pandits, and astrologers 
were very happy; and, after giving her their blessing, they 
returned, each to his own home. 

Then, with the kindness of the clients, Gomayeju had 
all the necessary rites prformed for her son; and, taking 
good care of her son Navaraja, and seeing the child's face, 
she lost her sorrow. This child grew bigger and filled out 
daily like the waxing moon, and after two or four years, he 


began to learn how to play a little. 
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Meanwhile, when Sivagarma brahman, who had gone to 
beg alms to finance the six and eight month post birth 
rituais (lamkha cineyata, bayavasana hanevata!), didn't 
return, Gomayeju experienced great pain and suffering. She 
took work, pounding rice and spinning cotton, and had the 
hair-cutting ceremony performed for Navaraja. After 
performing the ritual of beginning the education, budhana 
tayawa, he was made a brahmacari; and, after completing his 
necessary brahman life-cycle rituals, he was sent to study 
reading and writing. Then Navaraja became conversant. and 
was able to debate four to six other brahmans [at one 
time]. 

After that, Navaraja knew how to do his brahman 
karma, to recite and meditate, to perform pujas, and so 
forth. He gave blessings to the clients; and, reading and 
telling various Puranas and stories, he received 
appropriate monetary offerings, respected his mother, and 
both mother and child, [were able to] eat and make do, as 


they lived there peacefully. 
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NOTES - VISRAMA 28 


1 Bayavasana hane may refer to a kind of ‘moca janko 
ceremony or part of the rice-feeding ceremonies (G. 


Vajracarya n.d.). 
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VISRAMA TWENTY-NINE 
Section 94: The marriage of Navaraja and Candravati. 


When the clients saw Navaraja, they were very happy, 
and meeting amongst themselves, they then went to 
Gomayeju's place and said: "OQ woman, it is time to marry 
your son Navaraja. What things should we make? Please 
tell us." Hearing their strong sincerity, Gomayeju's eyes 
filled with tears, and she said: "O Jajamana clients, from 
whom can I entertain hope of marrying my son? We have no 
food to eat, and we have no wealth with which to cover the 
expenses. If you speak of a loan, no one will give it to 
us. If we were to get a loan, how would we pay it back 
later? Who would be able to take care of this? If you 
speak of this house, it is such a hovel! Who would give a 
girl to my son? O Brahman Fathers (Bhajus), due to your 
religious kindness, we both have obtained our food. Now if 
we have to buy things to have the wedding, with what would 
we eat later?" Hearing her being very worried and speaking 
thus, the clients said: "O Woman, you mustn't say this and 
that; don't worry about a thing. We will give you what we 
can. We have already seen to the necessary arrangements. 
As soon as you tell us what is needed, we'll prepare it for 


you." 
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When she heard this, Gomayeju was very happy, and 
said: "O Bhajus and Jajamanas, may you all live long! You 
are my only hope. Your well being is my well being. My 
house and my lands are yours. So, please do whatever 
should be done with this child." Thus she told them what 
things she needed, and what to do. 

Then all the clients got together to discuss the 
matter, saying: "O Friends, listen. The highest religious 
act of all is to help others. And to care for brahmans and 
cows is the highest of all. To care for one's’ family 
priest is even greater still. To care for a poor, 
unprotected brahman, indeed, brings lasting merit. If one 
can provide a livelihood for a brahman, the fruit of the 
great merit, equal to that of a million fire sacrifices, 
shall be obtained. Therefore, if we help this unprotected 
brahman woman, our Gomayeju, it would be the highest good 
deed." When everyone had heard this talk, they said: 
"Yes, this is true! We must definitely care for Gomayeju!” 
Thus, having decided this, they built [her] a new home, and 
assembled everything which Gomayeju asked for. They 
arranged the date, sent for the betrothal arrangement with 
Candravati, a daughter of Agni Svami of the town of 
Varunapura, and built the sacrifice pavillion. They in- 
vited the brahmans of Candrajyoti, and the Yojakagni fire 


sacrifice! was performed according to the traditional 
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instructions of their own priest. After Navaraja accepted 
his gift of a girl bride, Candravati, the necessary rites 
were performed, and an appropriate monetary offering was 
given to the brahmans, as well as a feast, after which the 
wedding ceremony was completed. Thus, due to the kindness 
and religiousness of the clients, Navaraja had been 
married; and the three of them, mother and children, lived 


there happily. 


Section 95: Navaraja goes abroad. 


Then, one day, Navaraja asked his mother: "O Mother, 
when I go out people say: ‘here comes the boy with no 
father'. I get embarassed and can't say anything. 0 
Mother, where did my father go? Tell me everything, if he 
is alive or dead." Hearing this Gomayeju replied: "O Son, 
listen. When you were still in my womb, at about six or 
eight months, in order to get enough money to perform the 


birth rituals [for you], lamkha cineyata vayavasana hane 


kharca, your father went to beg alms, and has not yet 


returned. I also don't know if he is alive or dead." 
Hearing his mother say this, he said: "If what you say is 
true, I'll go to search for any news of him. Please let me 


go soon." When he asked to leave, Gomayeju said: "O Son, 
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you shouldn't talk like that. With your father gone, I am 
sad, and I lose my sadness by looking at your face. Now, 
if you too are gone, whose face will I look at for 
strength of mind? You alone are my life-breath." Hearing 
this, Navaraja asked as he had before: "O Mother, I know f 
don't have to ask you. You are very wise. Therefore this 
is my request. Since I am the son of such a person, if I 
don't care for my father, I will have to taste hell. Until 
now, we've been made ignorant as to whether he is dead or 
alive. If my father is alive, I'll bring him with me. If 
he is in heaven, I1'11 take care of his remains and come 
back. Therefore, please bid me farewell." 

Hearing this, Gomayeju said: "O Son, thanks, thanks 
to youl" Being very pleased, she fed him a_ traditional 
feast; and then, placing her hands on her son's head, she 
gave hima blessing, saying: "O Son, may your heart's 
desire be fulfilled soon. May there be no obstacles on 
your way. May you get news of your father soon." Crying 
tears of joy from her eyes, she bade him farewell. At that 
moment, Navaraja bowed at his mother's feet; and, 
reassuring his wife Candravati, he departed at the 


auspicious time to search for his father, and went out. 
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Section 96: Gomayeju's pitiable condition. 


Then Gomayeju and Candravati both did rice pounding 
work and cotton spinning work, and they knew all kinds of 
troubles as they stayed there. After a long time had 
passed, Navaraja had still not returned, and Candravati 
said: "OQ Mother, it's been a long time since I went to my 
own home (parent's home). I'll go to see my parents once, 
and come back. With the cotton spinning work and the rice 
pounding work, we have to choose; should we eat or should 
we wear clothes? {i.e., They don't have enough for both). 
How long can we manage like this? I'll go for a visit and 
come back. Please take good care of yourself. As soon as 
your son returns, please send for me." 

Hearing this, Gomayeju said: "O Daughter-in-law, you 
must not say that. Even if there is a little trouble, you 
don't have to get impatient. Your husband will return 
soon. O daughter, Candravati, without you how will I live 
here all alone? Therefore, you mustn't say you‘re going." 
Thus she tried as much as she could to stop her; but, not 
listening to her mother-in-law's advice, Candravati left 
for her own home. 

Then Gomayeju knew great sadness, and thought: 
"Dhikkara, @hikkara, may my life be damned! Wot having a 


husband, I have no purpose. Not having my son, I also have 
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no daughter-in-law. I'm a great sinner and very 
unfortunate. There is no one in this world who is as 
unfortunate as I am. Hari, Hari, Narayana, Siva, Siva, ca! 
cat! (tsk! tsk!), now what can I do? Because of the sin 
of my previous birth, I have to taste so much suffering. 
In this life, I haven't caused trouble to anyone. When I 
was a child, and Sri Mahadeva came to beg alms, I made him 
wait, and in my pride, I refused him alms. Because of the 
curse which he gave me by playing his damaru drum, I have 
had to endure this much suffering! From my childhood until 
now, I have been living and eating this pain. e) 
Jagadigfvara, how long will you keep feeding a weak woman 
like me, such a condition? It's time for you to liberate 
me! 0 ISvara, on the day when you came to beg alms, since 
I was an ignorant, naive child, I couldn't recognize you. 
Oh Fate! For the millions and thousands of faults of that 
day, you must forgive me for them all. Please hear the 
request of me, a sinneress, eliminate all my sin, and 
liberate me immediately! O End of Time (Jugantakala) 
(Siva), I bow millions of times at your iotus feet. .¢) 
Naked One (Digambara), please be the protector of the 
unprotected! My wish is that you either take my life- 
breath, or liberate me!" Thus, crying fountains of tears 
from her eyes, she was depressed in many ways. Then, 


taking courage, she did the cotton spinning work and rice 
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pounding work; and, maintaining only her own life-breath, 


she endured great suffering. 


Section 97: Navaraia performs his duties. 


Then Navaraja went from town to town, village to 
village, in forests and meadows, enduring great suffering. 
Searching for his father SivaSarma, he asked here and 

here; and, without finding him, he was very depressed. As 
he searched and searched like this, one day he arrived at a 
very charming river. Seeing an old man and an old woman 
performing austerities in single-minded concentration, he 
went over to them; and, crying and crying in deep sorrow, 
he humbly asked: "QO Respected Srandfather, who are you? 
Why are you staying here?" As soon as he asked this, the 
old man and woman said: "O Child, we are hoping to abandon 
our life-breath here. But who are you? Why have you come 


here? Why are you crying?" Having asked this, Navaraja 


told them: "0 Grandparents, my name is Navaraja. I have 
come in search of my old man father (jyatha) 2, SivaSarma 


Brahman, who went to beg alms to have enough money to live 
on, when I was only six or seven months old in my mother's 
womb. Therefore, have you seen this brahman on this road? 


If you've seen him, please tell me!" 
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Hearing him ask this, the old man and woman said: 
"O Navaraja, one day an alms~begging brahman came to this 
river, and, taking a bath, he was going to do his daily 
rituals; and when he climbed that tree over there to pick 
flowers, the tree branch broke, and he fell and died. Even 
now, the bones and skull are there. Go see!" 

Hearing this, Navaraja went over to the place which 
the old man and woman had shown to him; and as soon as he 
saw only his father's bones, he was struck down as if by a 
bolt of lightning, and like a rolling ascetic (gvalatuwamha 
them) >, he rolled on the ground, gwala gwala, crying: "Oh, 
Father; oh, Father! Going to beg alms on my behalf, how 
could you abandon your life in such a remote forest? Oh, 
Father; oh, Father; without seeing even the slightest view 
of my face, you made me unable to ever see you; where did 
you go by yourself? Oh, Father; oh, Father; when I tell 
this news to my mother, how will her life-breath be 
protected? Oh, Father; oh, Father!" 

Thus, seeing him being very depressed, the old 
brahmans said: "Q Child, Wavaraja, you mustn't be dis- 
couraged like that, and you mustn’t cry so much. Be 
strong! Be strong! What is the good of crying? Now take 
all your father's bones, bring them to this river bank, and 
do the agni samskara (migration deliverance of the soul via 


fire cremation) and perform the necessary rites." Hearing 
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this, Navaraja agreed; and, taking courage, he gathered all 
the bones which were under the tree, and placed them on the 
river bank. After he had performed the agni samskara, he 
summoned a brahman and performed the necessary rites, puri- 
fying his hands, and making the rice balls (pinda) 4 and 
other things. As he was able, he gave the brahman an 
appropriate monetary offering, and fed hima pure feast. 
After the brahman had finished the feast, he bestowed his 
blessing on Navaraja, bade farewell, and left. 

Then, since Navaraja had no money to return to his 
home, he went to the place of the king of that town, which 
was located on the banks of that river; and, reciting the 


"Svasti"” blessing, he served them. 


Section 98: With the instruction given by the Seven Rsis, 
Gomayeju brahmani does the Sri Sri Sri Swasthani 


ParameSvari's Dharma Vrata. 


Then the Seven Rsis, who had been sent by Parvati to 


liberate the pained and the miserable, went to the town of 


Candrajyoti in Machemandala, and asked: "Who is poor and 
miserable here?" When they asked this, the cowherding 
children (sajawala) said: "0 RsiSvaras, everyone in this 


town is happy. But on the edge of town there is a brahman 


woman named Gomayeju, and she alone is very poor." As they 
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said this, the children showed them the place and sent them 
there. At that time, the Seven Rsis, being shown the way 
by the cowherding children, went to Gomayeju's piace and 
called. When she heard herself being summoned, she looked 
down from the window, and, when she saw the Seven Rsis, she 
quickly took a vessel of water, went down, opened the door, 
and washed their feet. After taking foot water 
(caranodaka), she invited them up, had them sit down on 
wooden seats, and, crying tears from her eyes, she said: 
"Thanks, thanks, I am fortunate, today I will be liberated! 
O YSvara, I bow millions of times to you." Honoring them 
thus, she said: "0 Rsis, you must please tell me the reason 
why you foremost ones have come to such a hovel inhabited 
by a sinneress such as me, and why did you have to see me? 
Please tell me everything!” 

Hearing her ask this, the Seven Rsis said: "O 
Gomayeju, listen with single-minded concentration. A long 
time ago, the daughter of Himalaya Parvataraja, Sri 
Parvati, in order to get Jagadigvara Sri Mahadeva as her 
husband, performed a certain dharma vrata. Because of Sr 
Parvati's kindness and Sri Mahadeva's proclamation, we came 
here to tell you about this vrata." After instructing her 
in how and what to do in the procedures of the Sri Sri Sri 
Swasthani ParameSvari's Dharma Vrata, and after explaining 


all the puja procedures, they said: "OQ Gomayeju, you 
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Figure 2-18 The Seven Rsis instruct Gomayeju in the 


precepts and procedures of the Swasthani Vrata and Puja 


should never abandon your devotion to this ParameSvari. 
Thus, you'll be liberated from your sins, and be happy and 
peaceful. Also, your heart's desire will be fulfilled. 
Now we must go." 

Hearing them say this, Gomayeju said: "Thanks, 
thanks, I am lucky! There is pity and kindness for me, the 
miserable one. With your kindness, I have heard the fore- 
most of merit stories. 9G Rsis, now how can I show my 
respect to you? Please hear the request of me, a 


sinneress, and stay here a moment, blessing my house with 
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your presence!" Then she took out a ball of cotton which 
was on her spinning wheel; and, thinking to buy some betel 
leaves, she went out. Meanwhile the Seven Rsis, seeing 
Gomayeju's extreme poverty, placed seven gold cowries> 
(shells or coins) under their wooden seats, and went up to 
heaven. 

Meanwhile, Gomayeju quickly went to the betel 
vendor's place, and said: "Give me some betel for this 
spool of thread. I have Seven Rsis at my home." When she 
had said this, the betel vendor said: "QO Woman, I have 
sold all the betel leaf. Now I don't even have one leaf! 
If you don't believe me, see for yourself." As she said 
this, when she opened the basket to show her, there was a 
whole basketful of betel leaves which had [suddenly] 
appeared there. Seeing this, she was very embarassed, and 
said: "O Brahmani, I'm embarassed! How did this 
surprising thing happen? I had sold all these betel 
leaves; so how have they got back in this basket? I haven't 
forgotten! Perhaps because you said they were for the 
Seven Rsis at your house, when there weren't any here, they 
appeared for that reason. Thanks, thanks, you are 
fortunate!" Being very pleased, and without taking the 
spool of thread, she sent her away, giving her as much 
betel as she needed. 


Then, taking the betel leaves and guickly returning 
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home, when she looked, the Seven Rsis were gone. She was 
Gepressed in many ways, saying: "Dhikara, dhikara, my life 
be damned! I must be a great sinner. I was thinking to 
honor them with just a little betel leaf from my hand, and 
I didn't get a chance." Saying this and that, she took the 
broom to sweep the floor; and, as she was placing the 
wooden seats to one side, she saw the seven gold cowries. 
Doing namaskara, she took them and placed them in a box, 
and offered the betel leaves to them, with a puja, saying: 
"Thanks, thanks, ParameSvara, there is pity and kindness 
for a sinner like me!" Saying this, she was very happy. 
Then, according to the instructions of the Seven 
Rsis, beginning from the full moon of the month of Paus, 
she did the Sri Sri Sri Swasthani ParameSvari's Dharma 
Vrata, together with the puja to Sri Mahadeva at noon. To 
tell the story, she placed her spinning wheel, feta, the 
turning handle for the wheel, kelaku, and the cotton- 
fluffing bow, tiyema, in front of her. Hoping that she 
would soon see the face of her son, in this way she did the 
single-minded devotion all day long, to Sri Sri Sri 
Swasthani ParameSvari, each day, as she had been 
instructed. On the following day, the cowherding children, 
hearing Gomayeju telling the stories, gathered outside of 
the shack home, and were teasing and yelling: "Hey, 


friends, what's happened to Gomayeju? Has she become a 
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crazy woman? If not, has she fallen ill, or is_ she 
delerious with fever? Has someone done something bad to 
her? Let's go in and see!" They all went inside, and 
asked: "OQ Brahmani, what happened to you today? Why are 
you all alone talking to yourself?" 

When they asked this, Gomayeju replied: "O Children, 
nothing happened to me. Yesterday the Seven Rsis came and 
gave me instructions, telling me to do devotion to Sri Sri 
Sri Swasthani ParameSvari, and to tell these stories. 
Therefore, I am telling these TSvari's stories. Since 
there was no one here to tell the stories to, I have been 
telling them to my feta, my kelaki, and my tiyema." When 
the children heard this they felt enthusiastic. Taking out 
the pounded rice which they had brought to eat in the 


6 From then on, 


afternoon, they presented it to Gomayeju. 
day after day, they brought pounded rice and cows milk, and 
gave it to her. Because of this, from that day onwards, 
Gomayeju didn't have to worry about [getting] rice, pounded 
rice, milk, fruit, or other foods. In this way, a full 
month passed; and, on the full moon of the month of Magh, 
according to the words of the Seven Rsis, and according to 
her means, she gathered together all the necessary things; 
and, doing the puja according to the traditional 


procedures, she recited Sri Sri Sri Swasthani ParameSvari's 


stotra. After doing this, she took the argha, and said: "0 
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TéSvari, may I always perform your meditation and recitation 
in my heart, and may you be pleased by this. ‘e) 
ParameSvari, you who are Creator, Sustainer, and Destroyer, 
who is the atma soul in the hearts of all living beings, 
all-pervading and unseen, who is endowed with the three 
qualities of satva, raja, and tama, who is desireless, 
without form, to you I bow continuously millions and 
millions of times." Praying thus, she recited this stuti: 
THE SRI SWASTHANT STUTI, DONE BY GOMAYEJU 

Swasthani ParameSvari Bhagavati, O Humble Friend 

of the wretched (dinabandhu), Lord! 

Why are you keeping me like this? 

Since I was a child you condemned me, making me 

unable to die or live. 

How can I stay forever in this ocean of only 

unending pain in which I've been placed? 

Will I always be going to the places of others, 

to beg and eat, I ask? 

It was my fault, but what could I do at that 

time? Confused and not knowing what to give you, 

I was stupid. 

With my bad luck, I didn't recognize Jagadtgévara, 

and didn't give him alms. 

Show some kindness, and eliminate the curse he 


gave. 
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Eliminating all this pain, give me liberation 
forever! 

Without obstructions, make my son return. 

May his wife return soon. 

Bring me together with my son Bhagavana! 

I offer obeisance to you. 

I beg millions of times that you think of my son 
as though he were your own. 

Protect us, the unprotected. O Humble Protector, 
Lord! 

Now make us able to keep you in our hearts, and 
able to meditate with sincere devotion in our 
minds daily. 

Bring wealth to the poor, improve everything; 
and, in the end, make us to stay in your place, 
and make us never have to be born from a womb 


again! 


Thus, reciting all kinds of praises, and crying a 
fountain of tears from her eyes, she closed her eyes, and 
offered argha at the feet of Sri Sri Sri Swasthani 
ParameSvari. After doing this, she humbly prestrated 
herself, begged for forgiveness, and bowing, she did the 
visarjana sending-back rite. Then, placing a garland of 


flowers about the neck and completing the necessary 


a fn BN. 
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procedures, she placed eight aksata madhi breads along with 
auspicious food to one side, as prasada for her son 
Navaraja. Taking prasada for sustaining herself, she took 
the remaining one hundred breads, and stayed awake 
throughout the night (jagartana), while she did Sri Sri 


Sri Swasthanl Parame$vari's vocalization and meditaion 


(japa dhyana). 
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NOTES - VISRAMA 29 

1 The Yojaka agni fire sacrifice is the name of the 
traditional marriage sacrifice, from the Sanskrit verb root 
yij "to harness, or yoke, or join". 
2 The Newari term jyatha, means old man, but is also 
used to refer to one's father, or occasionally to one's 
husband, in a joking way. Likewise, the term jithi, mean- 
ing old woman, is used to refer to one's wife. 
3 The description of Navaraja as a rolling ascetic, or 
gvalatuwamha, is the only instance of this imagery in the 
text. While many of the characters roll on the ground, 
gvala gvala, they are not portrayed as rolling ascetics. 

This could be the source of inspiration for the young 
men who roll during the Swasthani ritual in Sankhu. These 
boys are usually in their teens, or early twenties, about 
the age of Navaraja Brahman in this story. They are often 
fatherless boys as well. For the rolling procession in 
Sankhu, they put on the clothes of a brahman (white dhoti 
and turban), and shave their heads. Thus these boys re- 
enact the experiences of Navaraja to identify with him. 
The pouring of water on pots, carried on their heads is 
symbolic of consecration, and the pouring is done by women 
who reenact the experiences of Gomayeju in doing the vrata. 

In the story in Section 100, Navaraja receives a boon 


from the god Hari Hara to become king. The Sankhu vrata 
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performance revolves around Madhavanarayana (or Mahadeva 
Narayana) who is believed to be the combined form of Siva 
and Visnu, also known as Harihara. The boys doing the 
vrata are more involved with the worship of 
Madhavanarayana, perhaps because of their strong 
identification with Navaraja. 

4 Pinda are balls of cooked rice which are made as 
offerings to ancestor spirits during the funeral rites. 

5 These seven gold cowries, kauri, may be symbolically 
related to seven conch shells which are used in the vrata 
ritual in Sdankhu. However, none of the participants 
mentioned any association. 

6 The giving of food by villagers and pilgrims to vrata 


participants is a part of the vrata tradition in Sankhu. 
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VISRAMA THIRTY 
Section 99: Due to Sri Sri Sri Swasthani ParameSvari's 
prasada, Navaraja brahman finishes his father's ceremonies, 


and returns home. 


Then, because of the devotion shown to Sri Sri Sri 
Swasthani ParameSvari, that ParameSvari (supreme goddess) 
was very pleased; and, on that very night, Navaraja 
returned and called his mother. At that moment, hearing 
her son's voice calling, she quickly took the auspicious 
water vessel (tahapa), and went down to wash his feet and 
bring him in. Then the mother, Gomayeju, looked at her 
son's face, and being filled with joy. she asked: "O Son, 
is your body well? What news do you have of your father?" 
When she asked this, Navaraja bowed to his mother's feet 
and said: "QO Mother!" Thus he told her all about what he 
had done, and what had happened. Then he asked: "O 
Mother, there is a smell of incense and lamps burning here. 
What work did you do here today? Where did Candravati go? 
Tell me." 

When he had asked this, and when she had heard the 
news that her husband had gone to heaven, Gomayeju was 
very depressed, and said: “Hari, Hari, o Husband, because 


we had no money to live on, you went to beg alms; and, 
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abandoning your life-breath in such a remote forest, making 
a sinner like me a widow, where did you go by yourself? 0 
Life-breath! O Life-breath!" 

Seeing her being very depressed in her heart, 
Navaraja said: "QO Mother, you shouldn't grieve like that 
for someone who is gone. Therefore, we should look at each 
other's faces, and cast off our sadness." Thus, in various 
ways, he tried to reassure and encourage her. Hearing her 
son's soft words, Gomayeju took courage, and looking at the 
face of her son, Navaraja, she said: "Thanks, thanks to 
you!" Being very happy, and making do with what they had, 
they were together as a pair. After serving the evening 
meal, she told about all the troubles she had had, and 
about how the Seven Rsis had taught her all about the Sri 


Sri Sri Swasthani Parame$vari's Dharma. 


Section 100: Because of Sri Sri Sri Swasthani 
ParameSvari's prasada, and because of the compassion of Sri 


Harihara, Navaraja Brahman becomes the king of RavanyadeSa. 


Aiter the passing of that night, as soon as the sun 
was rising, Navaraja bowed to his Mother's feet, and 
thinking he would take his ritual river bath, he went to 
the river, bathed, and did his daily rituals, including 


Sandhya and Tarpana. Doing puja to Sri  Harihara, he 
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closed his eyes in single-minded concentration, meditating 
and vocalizing the Gayatri (hymn); and, while he remembered 
his personal deity (Istadevata) , because of the power 
(prabhavana) of Sri Sri Sri Swasthani ParameSvari, {the 
god] Sri Harihara appeared there in the river and told 
Navaraja: "QO devotee, seeing your character and devotion, 
I am very pleased. Thus, I will grant you the boon of 
receiving a consecration (abhiseka). 0 Navaraja, to the 
south of this river is a kingdom called Ravanyadeéa. + Now, 
this kingdom has no king, and I have granted you the boon 
of being the king of that kingdom. So today you go to that 
kingdom and stay there. Then, I will possess an elephant 
and come to you, so you should sit so that I can see you. O 
Navaraja, quickly go home now, and bid farewell to your 
mother." 

Hearing what Sri Harihara had told him, Navaraja was 
very excited; and, bowing at his feet, he joined his hands 
and recited this stotra: 

Om! You two gods, who are adorned with both conch 
shell and heads, bearing a garland of bones and 
skulls, 

You two gods who @well in Dvaravati (Vaikuntha) 
and the cremation grounds; with both serpent~foe 

(Garuda) and cow as your vehicles; 


Who have both two and three eyes, 
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Who are the destroyers of both Bali [raja's] and 
Daksa's sacrifices, 
The kings of the cloud and the mountain 
(meghadri) are you two. 
May you two always cause sin to suffer defeat, 

2 


You two, the beloveds of the mountain-born“ one, 


Hari Harau. 


"QO ParameSvara, Harihara, you, who are the protector 
of the unprotected, may I bow millions of times at your 
feet." Thus, reciting various verses, he circumambulated 
three times, bowed to Sri Harihara, and, bidding farewell, 
he returned to his home, and Sri Harihara disappeared. 

Then Navaraja arrived home and bowed at his mother's 
feet, saying: "QO Mother, today after I had bathed in the 
river, and while I was meditating and reciting the Gayatri, 
Sri Harihara appeared out of the river, and granted me a 
boon to be annointed the king of RavanyadeSa. Therefore, I 
am going to RavanyadeSa. Please grant me my _ leave." 
Hearing what her son had said, Gomayeju said: "Phanks, 
thanks, you are fortunate! © Son, I did the Sri SrI Sri 
Swasthani ParameSvari's Dharma Vrata with the wish to be 
reunited with you. Therefore, due to the prasada of this 
ParameSvaril, you will attain the status of a king. Take 


your prasada now." Saying this, she presented Navaraja 
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Figure 2-19 The God Harihara (right) grants a boon to 


Navaraja (left) to become the new king of RavanyadeSa 
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with the eight ritual breads, together with asupicious 
food. Then, placing her hands on his head, she blessed him 
in various ways, saying: "O Son, may your heart's desire be 
fulfilled. May there be no obstructions in the task which 
you are about to undertake." Thus she bade farewell. At 
that time, taking the prasada of Sri {S$vari, Navaraja bowed 
at his mother's feet; and, bidding farewell, he departed at 
the auspicious time, and went to RavanyadeSa. 

Meanwhile, in RavanyadeSa, since there was no king, 
the elephant, Airavat, was decorated with all kinds of 
golden jewelry, an amvali palanguin was set on his’ back, 
and a golden vase full of sacred waters, purna kalaSa, 
placed on the crest of his head; thus, he was let loose. 
Then the inhabitants of RavanyadeSa dressed themselves in 
as much jewelry and colorful fabrics as they were able. 
Wearing necklaces of gems in hopes of becoming a king, they 
went rushing in front of wherever the elephant went; and, 
because cof their attempts to encounter the elephant, there 
was a great commotion. 

At that time, the elephant was searching for a 
person whom he thought would be endowed with the kingly 
qualities. When he saw Navaraja Brahman, who was seated in 
a rest shelter watching, he sent the crowds scattering as 
he rushed quickly over to Navaraja. Embracing him with his 


trunk and bestowing him with the fruit, he poured the 
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sacred water from the golden vessel, anointing the body of 
Navaraja Brahman, and adorning him with a garland of 
flowers. Then, embracing him with his trunk, he placed 
Navaraja on his own head and took him to the royal 


residence (rajagrha). 





Figure 2-20 The elephant, possessed by the God Harihara, 


selects Navaraja as the king 
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When the people saw that none of them were chosen as 
the king, they said: "See, see, that elephant must be 
crazy; he brought that brahman who is from nowhere, and 
took him to the royal residence!" Thus, the people yelled: 
"Hunununu!" Then one or two wise people said: "Q People, 
that elephant is not crazy! You have gone crazy! The 
elephant won't pick the wrong person to be king! Without 
possessing the qualities of Sri Narayana, one can't become 
the king. Also, one can only become a king from the fruits 
of one's own practice of austerities.° O stupid people, 
therefore you mustn't wrongly accuse the elephant." Then, 
hearing the advice of the elders and old people, they 
thought: "This is true", and they remained silent. 

Then the Raja Upadhyaya Deva brahmans, ministers, and 
five chiefs (paficaparamanapani) held a meeting; and, after 
arranging for the auspicious time, they brought holy water 
from various pilgrimage sites for the coronation ceremony, 
and gathered together the necessary things. The 
sacrificial hall was built; umbrellas, banners, flags, yak 
tails, the eight auspicious things, and the full ritual 
vessel were all set in place. 

The [princess] of this kingdom, Ravanyavati, was 
dressed in all kinds of glittering golden fabrics, and 
adorned with various pearl and gem-set jewelry and jeweled 


necklaces. Seated on a golden lion throne, she was fanned 
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by her friends with yak tail fans. Nine Kumaris were also 
decorated and brought there. The kingdom of RavanyadeSa 
was also triumphantly decorated here and there, all the 
musical instruments were caused to be played, various 
sence were made to be performed, and a great auspicious 
procession was held. At that time, the brahman priest 
began the fire sacrifice, and the pandits recited the Vedas 
and Puranas. At the proper time, according to the 
traditional procedures, the gift of the virgin girl, 
Ravanyavati, was given to Navaraja Brahman.? At that time, 
Ravanyavati circumambulated Navaraja three times, presented 
a flower garland about his neck, and, bowing to his feet, 
she was then seated on an attractive golden lion throne to 
the left of Navaraja. After completing the procedures of 
this marriage (gift of a girl) ceremony, and seeing them 
making the preparations for the royal consecration 
(coronation), Navaraja told the ministers: "OQ Ministers, 
send for and invite my mother to my coronation ceremony." 
Hearing this, the ministers went to the shack on the 
outskirts of the town of Candrajyoti. Thinking to bring 
Gomayeju Brahmani with them, they brought all kinds of 
glittering fabrics and jewelry, and came with a palanquin 
and porters to Gomayeju's place; and, bowing at her feet, 
they said: "O Great Queen [Mother] your son is the king of 


our kingdom. You must come quickly!" 
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Figure 2-21 The royal wedding of Navaraja (left) and 


Ravanyavati (right) 


Hearing this, Gomayeju was very happy; and, donning 
the glittering fabric and jewelry, she bestowed a blessing 
on the jajamana clients in Candrajyoti village. Bidding 
farewell to everyone, she took the seven gold cowries; and, 
doing meditation and vocalization cf Sri Sri Sri Swasthani 
ParameSvari in her heart, and taking the name of Sri 
Harihara, she got in the paianquin. Various auspicious 
songs were sung, and attendants fanned her with a yak tail 


fan as they went to RavanyadeSa. 
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Then, in the kingdom of Ravanya, various musical 
instruments were caused to be played, dance dramas were 
made to be performed, and countless numbers of horses and 
elephants were brought there. Navaraja rode an elephant, 
surrounded by all the various heads of state, ministers, 
palace attendants, and citizens, and they went outside the 
main gate to watch the road for his mother, Gomayeju. When 
he met his mother, he bowed at her feet; and then riding 
the same elephant again, fragrant incense was lit, and an 
auspicious procession (sindlra yatra) was held, as they 
were taken into the royal residence. 

At that time, he had his wife, Ravanyavati, bowed at 
his mother's feet; and, seating her on a lion throne, with 
the ministers to the right and left, Navaraja said: "0 
Mother, because of your religiousness and merit. because of 
Sri Sri Sri Swasthani Parame$vari's compassion, and because 
of the prasada of Sri Harihara, I have become the king of 
this place. O Mother, thanks, thanks for your austerities! 
(e) Mother, now Please give me the highest royal 
consecration. All the necessary things have already been 
prepared." Hearing this, Gomayeju said: "O Son, thanks, 
thanks, you are fortunate! O Son may you live long!" 

After giving him this blessing, a mandapa pavillion 
was constructed in the middle of the city, Navaraja went to 


this place and made the priests and Raja-Upadhyaya brahmans 
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perform the fire sacrifice, and the pandits recite various 
auspicious texts, including the Vedas and Puranas. The 
stone fountains, temples, and rest halls were all fixed up; 
all around the town, umbrellas, banners, and flags were 
displayed, and a victory pole was erected” in the ground. 
Various musical instruments were played, and all the dance 
dramas were performed. At that time, all the people 
dressed themselves in the best fabric and jewelry they 
could; and, being very excited, they came very early and 
watched, intending to see the king being brought. Then, 
performing all the necessary rites, with the royal brahman 
priest reciting the incantations, the mother, Gomayeju, 
gave the consecration from the golden vessel filled with 
the holy pilgrimage waters.° after completing the fire 
sacrifice and taking the consecration of that fire 
sacrifice, the royal teacher and royal priest were 
satiated, and given a gold monetary offering. 

Then all the meritorious gifts, such as: gift of a 
cow, gift of a house, gift of land, gift of a horse, gift 
of an elephant, gift of grain, gift of seven precious 
metals (sapta dhatu), the gift of nine gems, and other 
offerings were all made. The nine Kumaris (living 
goddesses} performed the Sixteen-offerings Puja? and, being 
adorned in red gold=spun fabric, they were presented with 


jeweled necklaces and monetary offerings. 
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After doing all the necessary procedures, everyone 
was fed a traditional feast. They gave the poor people and 
the beggars whatever they asked for, and made them 
satisfied. Then all the people yelled: "Long live, long 
live!" for the great king Navaraja, and, being very happy, 
they bestowed their blessing. The ministers, palace 
attendants, five chiefs, heads of state, royal attendants, 
and all the people brought as many things as they could to 
offer to Navaraja the great king, while they took audience 
with him. After giving audience to everyone, the great 
king Navaraja rode Airavat the elephant; and, with the 
queen mother Gomayeju, and the queen Ravanyavati both 
riding in a palanquin, surrounded by their attendants 
waving yak tail fans, with auspicious songs and music being 
played, with the ministers and heads of state on his right 
and left, and surrounded by all the people, they held an 
auspicious procession (mangala jatra). After doing the 
tour of the city (deSa yatra), they held the red powder 
procession (sindura yatra) as they were taken back into the 
royal residence. Then all the people celebrated as they 
returned, each to their own homes. 

Then Navaraja, the great king, made his’ mother, 
Gomayeju, happy; and, remembering the name of Sri Sri Sri 
Swasthani ParameSvari, doing vocalizations and meditation 


on Sri Harihara, they listened to all kinds of Puranas and 
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stories (bakhana) , and did all kinds of religious 
activities. Caring for the people according to religious 
practice (dharmaniti), he enjoyed every pleasure with the 
queen Ravanyavati, and thus Navaraja blissfully enjoyed his 


reign. 


Pe. 
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NOTES ~ VISRAMA 30 


1 RavanyadeSa is alternately spelled LavanyadeSa in 
other editions of the Swasthani text. In Newari the 
pronunciation of “r" and "1" is sometimes switched, so that 
Kali can be pronounced Kari. None of the people I 
questioned associated RavanyadeSa with the abode of Ravana, 
or Sri Lanka. The location of this city is said to be 
across the river from Sankhu (see Map 1). Foundations of 
an old palace, reputed to be the palace of Navaraja were 
shown to me in this area. 

2 The mountain-born one, Sailaja refers to Parvati, who 
is the beloved of Siva and Visnu. 

3 The kings of Nepal have always been considered incar- 
nations of the god Visnu - or Sri Narayana. They are 
historically considered to have been meritorious and very 
religious or "Dharma" rajas as well. In Sankhu, during the 
Swasthani Vrata, there is a procession of the sahasra 
dhara, or SriéstheusandeFountaldvoresring: The boys who 
participate in the vrata carry on their heads copper pots 
which have tiny holes pierced in them, in which straws are 
inserted. The women participating in the vrata pour water 
on the outside of the pot, and when the boy turns his head 
from side to side, a spray of “one thousand* droplets 
shakes off the ends of the straws. While this part of the 


vrata activities seems overtly unrelated to the other vrata 
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activities,. it is possible that it is a kind of symbolic 
reenactment of the story of Navaraja's coronation. The 
boys wearing pots on their heads seem to symbolize the 
consecration of Navaraja by the god Harihara, whose image 
is also attached to the front of the pots. The boys thus 
apparently identify with Navaraja, and through him, with 
Visnu and the royal status of king. These boys claim to be 
filled with the power of the god, and they claim that their 
unusual stamina is a direct result of this power. Their 
practice of rolling and other austerities may also be 
symbolic of prerequisites for becoming a meritorious king, 
or Dharmaraja (see note 6). The aspiration to become king 
in this context is more an aspiration to become a master of 
religiousness than to become master of a country and/or its 
people. 

4 The marriage of Navaraja to Ravanyavati is symbolic 
of his marriage to the kingdom of RavanyadeSa, and taking 
the power (Sakti) to rule. Thus Ravanyavati is a 
personification of RavanyadeSa (see note 1, Chapter 22). 

5 Vijayamana swanawa = erect a dhvaja pole (G. 
Vajracarya n.d.). 

6 (See note 3 above.) This role of Gomayeju performing 
the royal consecration of Navaraja also seems to be 


reenacted and performed by the women doing the vrata in 
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Sankhu. In the procession with the water pots (sahasra 
dhara), the women are the ones who pour the water on the 
pots which are carried on the boys' heads, like Gomayeju 
pouring the sacred waters of the royal consecration on 
Navarcaja's head. Thus in this context, the women seem to 
have a very central ritual role, without which the actual 
consecration would be incomplete. Gomayeju's observance of 
Swasthani Vrata was the action which brought about the boon 
of the god Harihara. Considering all the implications, it 
seems that Swasthani Devi herself may play a central, vital 


role in the establishment of kingship. 
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VISRKMA THIRTY—-ONE 


Section 101: Because of her reproach of Sri Sri Sri 


Swasthani ParameSvari, Candravati tastes great suffering. 


Then one day, the great king Navaraja told his 
mother: "© Mother, because of your austerities, I've 
become a king here. Before, we were very miserable, and we 
had to taste a lot of suffering. Now, due to the 
compassion of that I$vari, we have great wealth. At this 
time, if we are able both to give and to practice religion, 
in a later life we may again be able to enjoy great wealth. 
Therefore, I am thinking that I would like to invite all 
the brahmans in the world, serve them a feast, and give 
them a gold monetary offering." Hearing him suggest this, 
the queen mother, Gomayeju, was very pleased, and said: "O 
Son, that's fine! Thanks, thanks, you are wise, because 
you wish to give and practice religion as much as 
possible. Now go discuss this with the ministers. Send 
for and invite our jajmana clients in the town of 
Candrajyoti. Send for and invite the brahmans. Send for 
and invite your friends and your wife Candravati." Hearing 
what his mother had said, the great king Navaraja placed 
her words on his head, and discussed this with the 


ministers, saying: "O Ministers, four days from today, you 
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must go and invite all brahmans, and our clients and 
friends, who live in Candrajyoti. Also, in the town of 
Varunapura where Agnisvami lives, tell his daughter, my 
wife, Candravati, she should come here that same day; 
invite her, and bring her here [to the palace]. Also, 
gather together all the necessary things." Having heard 
this request, the ministers quickly gave the written 
invitations to the messengers, and, according to the 
instructions given to them by Navaraja they sent the invi- 
tations. They also sent some porters with a palanquin and 
the necessary travelling expenses, to invite Candravati. 
Then they obtained and prepared the necessary things. 

Then the porters arrived in the town of Varunapura, 
asked for the home of Agnisvami, and, standing in the 
courtyard, they called. At that time, Candravati looked 
down from the window, and said: "O Porters, where did you 
come from? Why are you calling?" When the porters heard 
this, they said: "O Queen, we came from RavanyadeSa. The 
great king Navaraja is the king of our land. Now he has 
sent for you. You must come quickly. Also your father and 
mother should come four days from now. This is what he told 
us." Hearing this, CandravatI was very excited and said: 
"Thanks, thanks, I’m so lucky! O Porters, you must be 
tired, please come up." She invited them up, and fed them 


pounded rice and asked them the news. Then the porters 
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said: "O Great Queen, he said that four days from now, he 
would feed a feast to all the brahmans in the world. 
Therefore, without delay, you should depart soon." Hearing 
this, Candravati quickly went to her mother and father and 
said: "O Mother and Father, my husband has become the king 
of RavanyadeSa, and thus he has sent for me. They also said 
that you must come four days from now. Therefore, it is 
time for me to go. Please grant me my leave." Hearing 
this, both the mother and father were very pleased, and 
said: "Thanks, thanks to the austerities of our 
son-in-law! Because our son-in-law became a great king, 
you have become a queen. Thanks, thanks, we are fortunate! 
O Daughter, you mustn't delay, go quickly.” Saying this, 
they dressed her in all kinds of sparkling fabrics, adorned 
her with all kinds of jewelry, and bidding farewell, they 
placed her in the palanquin and sent her off. 

Then Candravati talked about all kinds of things as 
they travelled on and on; and, as they went around through 
a remot.: forest, they saw all kinds of trees and vines, 
they picked fragrant flowers, and ate fruits which they had 
cut. In ponds, they picked lotuses, and in various ways 
they enjoyed the forest pleasures. As they continued on 
and on, they passed through that forest and came to a vast 
remote wild forest called Gokarna.+ This forest was very 


beautiful. It was full of trees, flowers, and fruits. It 
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was also full of sparkling clear waters and ponds bearing 
pink, white (Nelumbium speciosum), and blue lotus flowers. 
Taking the nectars of such flowers, the bumble bees filled 
the forest with buzzing sounds, gumja as they flew. In 
this pond, there were also swans, rajahamsa, and red-eyed 
partriges, cakvatajhangal (=ming ming cakra), playing in 
various moods. All kinds of winged creatures, including 
black cuckoos and the peacocks mhasakha, played and sang 
with sweet voices. Seeing other forest animals, including 
the deer, prancing here and there, Candravati watched with 
great enthusiasm (rasa tayawa). Then the porters got 
tired; and intending to take a break they opened the cloth 
of the palanquin (duli) and rested a little. 

At that time, there was a smell of incense and butter 
lamps. Wondering what was causing the smell, the porters 
went to one side to investigate. Meanwhile, some Apsarases 
were doing the Sri Sri Sri Swasthanl Parame$vari's Dharma 
Vrata. When the porters saw this and inquired, the 
Apsarases said: "OQ Mahapurtsa, human beings the name of 
this god is Sri Sri Sri Swasthani Parame$vari. Whoever 
does the dharma vrata of this ParameSvariI (supreme goddess) 
will have all their suffering and sin eliminated, they will 
obtain a meritorious body, and in the next world they will 
reside in heaven." Hearing this, the porters thought they 


too would perform the dharma vrata, and taking the 
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necessary things from the Apsarases, they listened to the 
stories. After completing the pUja@ procedures, they 
presented a garland of flowers; and, taking prasada and 
citasvana flowers for their families, they bade farewell to 
the Apsarases, and happily remembered and recited the name 
of Sri Sri Sri Swasthani ParameSvari as they returned. The 


Apsarases returned to heaven. 





Figure 2-22 The Apsarases performing the SwasthanI Vrata 


on the banks of the Salinadi River 
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Then, taking the citasvana flowers to Candravati, the 
porters said: "O Great Queen, please don't be upset. We 
are a little late. Over there, there are some girls, we 
don't know where from. They are doing the Sri Sri Sri 
Swasthani ParameSvari's Dharma Vrata. So we accepted their 
things, did the ritual, and came back. O Great Queen, 
please accept these citasvana flowers as prasada." 

When she heard them say this, Candravati got very 
angry, so that her eyes turned red; and conceitedly she 
said: "You wicked sinners! Deserting me, a woman; alone 
here in such a remote forest, what religion did you 
practice and come? Because of your religion, are you fed? 
Are you clothed? I can feed you and I can clothe you! 
What did your god give you? I can give prasada, and I can 
punish too! Do I call you f{my] followers? Dhikkara, 
dhikkara, may your lives be damned! What can I do? I'm in 
such a remote forest. If I were in my husband’s place, I 
would immediately take your lives. Hey, you sinners, don't 
you know my husband is a king? Where is your Swasthani a 
god of? It's a god that only you yourselves are familiar 
with. I know I’ve never heard of her or seen her. You are 
great sinners!" Reviling [Swasthani] in many ways she 
grabbed the citasvana flowers, tore them to bits "kuti 
kuti", spat on them “phu phu!” and threw them down, 


saying: "Hey, Wicked ones, now let's go quickly! I'm 
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anxious tc see my husband's face." Hearing Candravati's 
low language, the porters were terrified, and without 
delaying, they carried [the palanquin]; and, being very 
worried, they went with great speed. 


2 on the out- 


Then they arrived at the SalinadI River 
skirts of RavanyadeSa. The porters pushed up their 
clothing and began to cross the river. At that time, 
because of the sin of having reviled Sri Sri Sri Swasthani 
ParameSvari, the sun, which had shone so brightly, suddenly 
was hidden, and it was dark; a bolt of lightning flashed, 
and a terrific roaring wind came up. Rain poured, darkness 
fell, and, at the moment when the sinful Candravati reached 
the middle of the river, the palanquin sedan chair jerked 
loose and fell into the river. The porters searched and 
looked, but, unable to find Candravati, they were very 
frightened; and, after crossing the river, they returned 
each to his own home. ? 

Only this sinful CandravatI remained stuck in the 
river. Because this sinneress was stuck in the river, the 
river stopped flowing and remained motionless. Seeing the 
Salina River become motionless, all the fishermen were all 
surprised; and, after deliberating over the matter, they 
went to the place of the great king Navaraja, and asked: 
"S Great King, our Salina River has become like a_ lake, 


standing still. It doesn't flow backwards or forwards. 
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This is very strange! We have never known it to be like 
this. O Great King, please, you must attend to this.” 
Hearing their request, the great king Navaraja was very 
surprised; and, after deliberating with the ministers, he 
said: "O Ministers, let's go see why it isn't flowing." 
Thus, together with the ministers, various pandits, 
astrologers, and attendants, they went to the Salina 
River; and, when they saw that it was at a stand still, the 
king and all the people gazed in complete amazement. 

Then the great king Navaraja said: "O fishermen, go 
down there and look. Some terrible thing must be there. 
Without something there, it wouldn't be like this." Hear- 
ing these instructions, the fishermen went to search. 
Some searched with bamboo poles, some cast their nets to 
search, and some went down on their hands and feet to 
search. Then that great sinneress appeared in the net, as 
a body completely plastered with mud, and unable to say 
what it was, they threw it out onto the bank of the river. 
Unable to find anything in this search, they asked: "0 
Great King, we can't find anything." Hearing this, the 
great king Navaraja said: "O ParameSvarl Ganga Devi, why 
have you come to a standstili? I don't know anything 
about this. Please forgive our faults, and may you flow as 
you always have.* Saying this, he put cow's milk, paru 


(ginger or quicksilver?), nine precious gems, anc other 


re 
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things in a conch shell, and offered argha. As soon as the 
king had offered argha in this way, the Slina River flowed 
again. The great king Navaraja was very relieved; and, 
chanting: "Thanks, thanks, to Navaraja, the great king!", 
the people celebrated, and surrounded him as they returned 
to the royal residence. 

Meanwhile the great sinneress (Mahapapini) wes all 
alone on the bank of the river, her body pricked all over 
from resting on the tiny [sharp] gravel rocks, her arms and 
legs reduced to stumps, her body afflicted with all kinds 
of diseases, and unconscious from being unable to withstand 
the pained condition. Being tormented with great pain, she 
lamented and wailed like a great thunder cloud. Suffering 
from extreme hunger, she thought she would scrape up and 
eat some mud which was covering the ground; but, just as 
she was about to do this, it turned to stone. Seeing the 
very mud of the earth turning to stone, just like that, she 
really suffered, and wailed as she cried. Because of the 
sin of having reviled Sri Sri Sri Swasthant ParameSvarl, 


she had to be imprisoned in and taste this terrible hell. 
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Section 102: The great king Navaraja offers a feast to all 


the brahmans. 


Then, according to the proclamation of the great king 
Navaraja, on the day of the feast for the brahmans, the 
ministers prepared all the necessary things. Also, all the 
brahmans in the world, Kanaphatta [yogis], Samnyasi 
[yogis], Yogis, Gharwari [married ascetics], monks, un- 
fortunate poor. people, DarSanadhari (seers), and 
Bhatabhiksu (wandering ascetic bards) were coming to the 
king's door, to go to the feast at the king's place. 

Meanwhile, two brahman brothers (phukija) named 
KarpUradeva and Kapila, who were going to the king's place 
for the feast, came via the place where that great 
sinneress was. At that time, when the great sinneress saw 
them, she came crawling to them on all four [stubby] limbs, 
and hurridly asked them: "O Brahmans, where are you 
going? If you're going to some feast, you must please 
bring me a little food too. O Jujupani (respected ones) If 
have been fasting here for three nights and four days. 
Seeing a sinneress like me, please show kindness and 
compassion! I'll be depending on you.” 

Hearing her request, the Kapila brahmans_ said: "O 
Sinneress, won't we be embarassed to do what you ask? How 
can we beg at the king's place? Therefore, don't depend cn 


us!" They spoke thus, and left. 
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Meanwhile, the great king Navaraja, in giving the 
dana presentation to the brahmans, gave away millions and 
millions of gold coins and wealth; and, according to the 
traditional procedures, he performed the Sixteen-offerings 
Puja, gave gold monetary offerings, and feasted them all in 
various ways. Then, after all the brahmans and ascetics 
were satiated to their heart's content and properly feast- 
ed, they bestowed their blessings, saying: "Long live 
Navaraja the great king!" Thus each returned to his own 


place. 





Figure 2~23 Brahmans (right) receive a feast from Navaraja 


(left) at the royal palace 
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Section 103: Candravati tastes the fruit of her sin. 


Then, when the two Kapila brahmans remembered the 
sad story bukham, [and the favor] which the sinneress had 
politely requested, they felt compassion; and, not knowing 
what to say, they said to themselves: "Now what can we do? 
So many brahmans feasted here and went. No one said even 
the slightest thing. How can we alone make a request? If 
we den't ask, that sinneress will be there depending on us. 
It will. be completely embarassing." Thus they moaned back 
and forth, looking here and there in the courtyard; and, 
seeing this from the window, the great queen Gomayeju 
summoned the storehouse stewards, and sent them to inquire. 

The storehouse stewards went to the courtyard and 
asked: "O Brahmans, why are you in a dark mood? Did you 
not get enough to eat of something? If not, did someone 
forget to give you your monetary offerings? What didn't 
you have enough of? Please tell us." When asked this, 
the brahmans hung their heads in embarassment, and said: 
"QO Storehouse stewards, Elders, by the grace of the great 
king we have been fulfilled of everything. We are in a 
dark mood because, when we came here, on the banks of the 
Salina River, there was a very sinful poor woman." And 
recounting to them what the sinneress Candravati had said, 


they continued: "Therefore, we were feeling shy to ask." 
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The storehouse stewards related what the brahmans had 
said to the great queen. Then the queen said: "O Store- 
house stewards, give them what they have asked for and 
send them away." As soon as she had told them this, the 
storehouse stewards went to get some grain; but when they 
looked, the storehouse was completely bare, and when they 
saw this, they were completely amazed. As they wondered: 
"what wrong could have caused this?", they were very 
worried; and withcut even asking the queen, they went to 
the market thinking they would buy some grain from the 
store, and give it to them. But when the shop owner looked 
in the bins to get out the grain to give them, the grain 
was gone. Then the shopkeeper, thinking he would go beiow 
the shop and bring some grain to give them from the store- 
room, went to look; and, when he saw that the storeroom was 
completely empty, the shopkeeper was very worried. With 
tears streaming from his eyes he said: "O Elders; Royal 
Storehouse stewards, a great injustice has befallen me. In 
my storage room, the bin which was completely full of grain 
is now completely empty." Hearing this, they went to 
investigate at another store. There also, the storage bins 
were empty. 

With this situation, unable to obtain any grain, 
they were very puzzled; and, going to the queen, they t7ld 


her all the news of what had happened. At that time, the 
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queen didn't believe them, and going to see for herself, 
she saw that the storerooms were completely bare. Being 
filled with wonder, she went to her own room, thinking she 
would give them some of the breads which were there. When 
she went to look for them and these breads were gone too, 
she said: "QO Storehouse stewards, That woman is a great 
sinneress. We must get something from somewhere and give 
it to her. She will be counting on us.” When they heard 
her say this, the storehouse stewards said: "O Great 
Queen, we are unable to give anything else! There is only 
the rice meal which has been cooked and set aside for you 
that remains." When they said this, she said: "If you 
have the rice which you cooked for me, then give that to 
them and send them away." Hearing the queen say this, the 
storehouse stewards took the rice; and going to the place 
where the brahmans were, they explained everything, and 
gave them the rice. Meanwhile the Kapila brahmans were 
very embarassed, and they took the rice and left. 

Then, aS soon as the Kapila brahmans had gone out, 
the royal storerooms became full again. Meanwhile, the two 
brahman brothers talked and talked as they went on and on, 
and when they arrived at the place where the great 
sinneress was, they said: "O Sinneress, the queen has sent 
the rice which was cooked for her evening meal. Take it." 


They threw the rice down to her and told her the news of 
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all that had happened at the king's place. Meanwhile, the 
sinneress was very happy that she had some food; and, 
taking the rice, she was about to eat it, when the brahmans 
said: "O Sinneress! Wait, wait, don't eat yet. Are you 
always going to stay a sinner? Wash your face a little, 
and then eat. In this human birth, at least take the name 
of god a little. 0O Sinneress, if you want to be liberated, 
we will instruct you. Listen! The desireless one without 
form, is called 'SrI Sri Sri Swasthani Parame$vari’. If 
you are able, you should fast. If you are unable, you 
should at least take [recite] the name of this Parame$Svari. 
At that time, if you are befallen with the five great sins, 
they will be eliminated. Therefore, you should show devo- 
tion (bhava bhakti) towards Sri Sri Sri Swasthani 
ParameSvari." Having given this instruction, they returned 
to their own homes. 

Meanwhile, thinking she would wash her face before 
she ate, the sinneress went down to the river; and, as she 
was about to take some water, the river dried up. Seeing 
this, she was depressed and sad, saying: "Narayana, Siva, 
Siva! I must be a terrible sinneress." Going up from the 
river she sighed; and, without having washed her face, she 
was about to eat when the rice turned to ashes. Seeing 
this happen, she was depressed as before. Suffering from 


great hunger, she was about to eat these ashes; when a big 
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wind came and blew them away. At that time, the great 
sinneress cried fountains of tears from her eyes, she 
rolled around "gvala gvala" on the bank of the river 
saying: "Dhikkara dhikkara, may my life be damned!" 

Thus, having pity on herself from her own heart, she 
cried and cried and tasted great suffering for a long time. 
This great sinneress knew such pain that no one cared for 
her, no one showed compassion towards her, and no one spoke 
to her. Because of the sin from having reviled Sri Sri Sri 
Swasthani ParameSvari, the one who was once called 
Candravati was now called Papini (Sinneress), having fallen 


into the ocean of sin. 
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NOTES ~ VISRAMA 31 


1 The forest of Gokarna, located about 2 miles north- 
east of Kathamandu on the main road to Sankhu, is now a 
wildlife national park. Nearby is the large GokarneSvara 
Temple. 

2 The Salinadi River (nadi meaning river), Salina 
Ganga, or Salina Kusi, is located on the outskirts of 
Sankhu. it is the primary pilgrimage place for the month- 
long Swasthani Vrata. 

3 In other editions of Swasthani, the porters also die 
and go immediately to heaven. At the Salinadi River in 
sSnkhu, there are three rocks which are refered to as 
Candravati and the two porters. There are other rocks to 


represent other characters as well. 
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VISRAMA THIRTY-TWO 


Section 104: With the instructions of the Apsarases, 
Candravati performs the Sri Sri Sri Swasthani Parame$vari's 
Dharma Vrata. 

Then one day, a host of Apsarases came down from 
heaven; and after bathing in the Salinaai River, they were 
doing puja to Jagadigvara Sri Mahadeva in the name of Sri 


Sri Sri Swasthani Parameévari.? 


As they offered argha to 
the Sun (Sri Surya), the great sinneress {Candravati] came 
to them with her four limbs rotting off; and, with tears 
flowing from her eyes, she asked: "O Respected Women 
(Majupani) , who are you? Seeing a great sinneress like 
me. please be filled with generosity and give me a little 
food. I've had to stay here in the cold wind, fasting and 
enduring great suffering, for a long time. O Majupani, in 
my heart, I know that you could be heavenly goddesses 
(Devakanya) . Therefore, please liberate me, the great 
sinneress!" 

Hearing the great sinneress asking this, the 
Apsarases said: "O Sinneress, seeing you, we have been 
completely moved to compassion. We are not heavenly 
goddesses. We are merely the Apsarases of heaven. We have 


come to bathe in this river so that we can perform the Sri 
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Sri Sri Swasthani Parame$vari's Dharma Vrata. O Sinneress, 
if you want to be liberated, you must show single-minded 
devotion to this Sri Sri Sri Swasthani ParameSvari. At 
that time, all your sin will be eliminated, and you'll be 
liberated." 

Hearing this, the sinneress thought: "Oho! When the 
porters brought Sri Sri Sri Swasthani ParameSvari's flowers 
and gave them to me, I got very angry; and, tearing them up 
‘kuti kuti', spitting on them 'phu phu', and throwing them 
away, I reviled her. Because of this fault of mine, I have 
had to taste this much suffering! Also, the Brahmans told 
me to recite the name of Sri Sri Sri Swasthani ParameSvari, 
and that when I did this, I would be liberated. Now these 
Apsarases are telling me to show devotion to Sri Sri Sri 
Swasthani ParameSvari. Therefore, it seems that without 
this Sri Sri Sri Swasthani ParameSvari, there are no other 
gods in the world. Those who are called humankind seem to 
be ruined by pride. What to do?" Sighing, she repented, 
saving: "OQ Apsaras women, what things should I make in 
order to do the Sri Sri Sri Swasthani ParameSvari's Dharma 
Vrata? I have nothing. How and what should I do?” 

Hearing her ask this the Apsarases said: "OQ Sinner- 
ess, concentrate with one mind and listen. First, from 
today onwards, bathe three times a day in this Salinaat 


River, at noon perform puja to JagadiSvara Sri Mahadeva, 
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offer argha to Sri Surya, and tell the Sri Sri Sri 
SwasthaniI ParameSvari's stories. If you don't know how to 
tell the stories, then keep reciting the name ‘Siva Siva 
Siva Siva’. Then, after one complete month, on the full 
moon of the month of Magh, to do the Sri Sri Sri Swasthani 
Parame$vari's Dharma, gather together 108 aptpa madhi, 
fried breads and the other 108 offerings, sandalwood, red 
sandalwood, flowers, thread ties, incense, lamps, naivedya, 
fruits, cooked breads, betel, cloth, and monetary offerings 
according to your means. Then, to the one called Sri Sri 
Sri Swasthani ParameSvari, who is the Swasthad Devi in 
yourself, establish her in her own true form as the letter 
Om, written ona ritual mirror, and worship her with the 
Sixteen-offerings Puja. 

"Devote yourself completely to recitation and medi~ 
tation, present a flower garland, and take eight of the the 
breads with auspicious food and give them to your husband. 
If you don't have a husband, give them to your own son; if 
you don't have a son, give them to the son of a friend; if 
you don't have a son of a friend, then think of your own 
desire, and while you wish for that, say: ‘May this soon 
come true', and float the breads in the river. O Sinner- 
ess, at that time, all your sins will be eliminated, and 


your bedy will become well again. Therefore from today 


onwards, with single-minded devotion, engage yourseif in 


DAR RRA bi Al ari Se ee eh ee: 


| a, On me, CT rEre, Cem, Ya" ee 


566 


doing the Sri. Sri Sri SwasthanI Parame$vari's Dharma 
Vrata." Having given her the necessary instructions, and 
after doing their necessary duties, the hosts of Apsarases 
went up to heaven. 

Then the great sinneress, according to the instruc- 
tions told to her by the Apsarases, and begining on _ the 
full moon day of the month of Paus, bathed three times a 
day inthe river, constructed a sand Sivalinga, aid the 
puja to it with sand, offered argha to Sri Surya, devoted 
herself to Sri Sri Sri Swasthani ParameSvari, and recited 
the name "Siva Siva" with single-minded devotion. 

Then, on the full moon of the month of Magh (Silla 
sipunhi) the Apsarases descended again, bathed in the 
Salinadi River, and began making the necessary things for 
doing the Sri. Sri Sri Swasthani ParameSvari's Dharma 
{Vrata]. When the sinneress saw them, she went over to 
the Apsarases' place and said: "OQ Apsarases Majupani, ac- 
cording to your instructions, I have bathed in this river, 
and I have been doing devotion to Sri Sri Sri Swasthani 
ParameSvari. Now, because of your kindness, my sin is 
being eliminated, and my body is sprouting new limbs. But, 
O Majupani, I have nothing with which to do the SrI Sri Sri 
Swasthani ParameSvari's Dharma Vrata. How can I do it?" 

When they heard the sinneress say this, the Apsarases 


told her: "QO Sinneress, make the necessary things with 
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that river sand and river water that you have, and do the 
ritual (dharma damwa = lit. stand in the religion, or do 
the vrata)." When they had told her this, the sinneress 
bathed in the river; and, taking both the river water and 
river sand, she made the necessary things with them, and 
got ready. At that time, because of her single-minded 
concentration on Sri Sri Sri Swasthani Parameévari, all the 
things became real. Then the sinneress enthusiastically 
told the Apsarases: "O Majupani, I made all the things the 
way you had told me to make them out of both sand and 
water. Now those things have all become real!" Hearing 
what the sinneress had said, the Apsarases saw all the 
things which had become real, and were completely amazed. 
They said: "Q Sundari, Beautiful One, before you were the 
Sinneress (Papini), and now you have become the Meritorious 


One (Punyavati). Thanks, thanks to your devotional atti- 


tude (bhakti bhava)! Thanks, thanks, to your fortunate 
condition! QO Meritorious One, now please come and do the 


ritual with us (dharma dane wayo)!“ Having said this, they 
kept the Meritorious One next to them, and did the ritual. 


Then the Meritoricus one sat with the Apsarases. 


ws 
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First she drew the letter Om on a ritual mirror, to be Sr 
Sri Sri Swasthani ParameSvari, and did the invocation; and, 
being very pure, she performed the Sixteen-offerings Puja 


according to the traditional procedures. Fully absorbed in 
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meditation and recitation, she wished for the accomplish- 


4 


ment of her heart's desire, and offered argha to Sxi Sr 
Sri Swasthani ParameSvari. Then, after joining her hands 
to recite various stutis, in single-minded concentration, 


she then recited the following stotra: 


Om, Praise to Swastha Devi, Mother of the World, 
Who is filled with good auspiciousness; 


Fulfill my heart's desire, MaheSvari. 


In this way, she begged for forgiveness with various 
praises. "OQ Sri Sri Sri Swasthanl ParameSvari, before, I 
didn't know there was one such as you, andin pride, I 
reviled you. O ParameSvari, now please forgive me for this 
fault of mine, eliminate all my sin, and, thinking of me as 
your servant, please protect me. O Protector of the World, 
who is present in the hearts of all living creatures, who 
is the witness of all sin and merit, I offer millions and 
millions of praises to you. O [ISvari, please be contented 
with this pitja worship of a sinneress like me. 8) 
ParameSvari, please be contented, restore my body to be as 
it was before, and reunite me with my husband soon!" After 
offering these manifold praises and prayers, and after 
completing the puja vidhi procedures for Sri Sri Sri 
Swasthani ParameSvari's puja, she offered a garland cf 


flowers and performed the visrjana disinvitation rite. 
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At that time, the Apsarases said: "O Beautiful One, 
Meritorious One, if you have no cane to give the apupa madhi 
breads to with auspicious food, then wish for the desire of 
your own heart; and, while saying: 'May this wish soon 
come true!', you should float the breads in the river. 
Then take the other one hundred breads and sustain your- 
self. Tonight, stay awake for the whole night (jagartana), 
and do mediation and recitation/vocalization of Sri Sri Sri 
Swasthani ParameSvari. Keep the name of this Iévari always 
in your heart. Now it is time for us to go.” Having thus 
instructed and liberated Candravati, the Apsarases went up 


to heaven. 


Section 105: A Naga and Nagini bestow their blessing on 
Candravati. 

Then, according to the advice of the Apsarases, 
Candravati took eight of the aksata madhi breads, along 
with auspicious food, and sitting at the river, she said: 
"QO Sri Sri Sri Swasthani ParameSvari, now I don't have my 
husband here, nor anyone I can call my close, thawa tithi, 
or distant hala nala own relative. I have stayed here all 
alone for a long time. O ParameSvari, please be contented, 
and reunite me soon with my husband." As she prayed, she 
floated the breads in the strongly flowing Salina Ganga 


River. 
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After doing puja to Sri Mahadeva she took the one 
hundred athita madhi breads; and, sustaining herself, her 
body became more beautiful than before. With her own body, 
she was pleased, and saying: "Thanks, thanks to Sxi Sri 
Sri Swasthani ParameSvari", she continuously recited the 
name of Swasthani while she stroked her new body. 

Then four of the breads and which Candravati had 
floated in the river were found and caught by a Naga named 
SankhaSila. But, being unable to catch the other four 
breads, they floated away. Meanwhile, the Naga thought: 
"Oh, what exceptional] breads I've caught! Now, without my 
wife, Sankhavati, how can I eat these breads all by myself? 
It's been twelve years since I left my Nagini. I'm going 
to search for her whether she is alive or dead!" Thus he 
went down the Salinadi River to look. 

Then the other four breads which the Naga was unable 
to catch, and which floated away, were caught by Sankhavati 
Nagini. At that time, the Nagini thought: "Oh, oh, how 
did these exceptional four breads get here? Now if only I 
could feed these breads to my husband! How could I eat 
them alone? Where could my husband have gone? I'm going 
to search. If I find him, we'll share these breads and eat 
two each. If I don't find him, I will certainly abandon my 
life-breath." Having said this, the Nagini went to search 


for her own husband. 
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Then, at the confluence of-the Ganga and Jamuna 
Rivers, they met each other. At that time, the Nagini saw 
her husband's face; and, bowing to him affectionately, she 
asked: "O SvamI, since you left me, where did you go to 
live? Are you well or not? O Svami, I want to tell you 
one thing. If you ask what, it is that today I caught four 
exceptional breads. At that time, with you gone, I was 
wondering how I could eat those all alone, and thus I came 
to search for you. It took a long time. Finally I came 
here to look in this Salina Ganga, thinking that if I 
didn't find you here, I would certainly abandon my life- 
breath. With my luck, I found you.” 

Hearing his wife, Sankhavati Nagini, tell this, 
SafkhaSila Naga smiled impishly and said: "O Wife, I also 
caught four exceptional breads, just like you. At that 
time I thought: 'How can I eat these exceptional breads all 
by myself?' So I went searching for you in the Gandaki 
Rivers, in the rivers, and in the streams, and I thought I 
would come to look in this river, and came. O Nagini, 
through fate (daivayoga) I have met you. Therefore, I have 
peace of mind. Now you eat two of these breads, and I'll 
eat two." Thus he gave two breads to the Nagini. Then the 
Nagin? likewise gave two of the breads which she had caught 
to her husband: and, distributing two and two each, they 


shared them as they ate, gazing at each other's faces, and 
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smiling and laughing. affectionately. 

After eating, SankhaSila Nagaraja said: "O Wife, 
Sankhavati Nagini, seeing your face, I feel great pleasure. 
Because of these rare breads, we have been reunited. What- 
ever person floated these breads in the river, may their 
heart's desire soon he fulfilled. May Laksmi reside in 
their home. May that person's enemies be eliminated. In 
this world, may that person enjoy great happiness, and in 
the next, may that person attain residence in Kailaga. Oo 
dearest Nagini, now let's go to Antapura.” 

Hearing this, Sahkhavatil Nagini said: "O Husband, 
I also shall bestow a blessing on the person who floated 
the breads. Whoever floated these exceptional breads, may 
the Navagraha be unable to cause that one pain, and may 
{Svara protect that one at all times. Also, just as we who 
were separated were reunited because of these breads, may 
that one be reunited soon with the one whom she wishes to 
be reunited with. May the most excellent wishes of that 
person soon come true." After both wife and husband had 
given their blessings, they went to their own place, and 


lived peacefully. 
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Figure 2-24 At Salinadi River, Candravati meditates on 
Swasthani, and the Naga couple are reunited after receiving 


the ritual breads 
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Section 106: Because of Sri Sri Sri Swasthani 
ParameSvari's prasada, Candravati gets a meritorious body, 


and is reunited with the great king Navaraja. 


Then, at night, Candravati tied three sticks together 
and covered them with straw to make a small hut. She went 
inside the hut and stayed awake the whole night, reciting 
the name of Sri Sri Sri SwasthanI Parame$vari. 

Then, as soon as the sun rose, Candravati bathed in 
the Salinadf River, performed puja to JagadiSvara Sri 
Mahadeva, and, sitting on a good rock (bhinagu Ilwahata), 
she closed her eyes and meditated on ParameSvari. Mean- 
while, when the people of RavanyadeSa came to bathe in the 
Salinadi River, and when they saw Candravati meditating 
there like that, they all began to talk to each other, 
saying: "O Friends, look, see what an extremely beautiful 
woman this is who is meditating on Parame&vari! We've 
never seen anyone stay like this. Did an Apsaras come down 
from sedven to stay? This one seems to be exactly like Sri 
Laksmi. © Friends, let's go over there and ask her." 
Saying this, they all gathered together, and, going to 
Candravati's place, they asked: "O Beautiful One, who are 
you? Please tell us the truth.” 

When they asked this, Candravati said: "O People, 
listen. My name is Candravati; my husband is the son of 


Gomayeju, the great king Navaraja. O great people, yester- 
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day I performed the Sri Sri Sri Swasthani Parame$vari's 
Dharma Vrata with the Apsarases. After doing the ritual 
(dharma dane dhuna), they went up to heaven. I alone 
stayed here in this little hut throughout the night. Now, 
in order to go to my own home town of Varunapura, I am 
doing my daily rituals." 

Hearing this, all the people were very surprised, 
and they spoke amongst themselves, saying: "O Friends, we 
must take word of this to the king and see [what he says]. 
Quick, let's go!" Thus, all the people gathered together; 
and, going to the royal doorway, they said: "O Great King, 
we have some very strange news to tell you! Please lis- 
ten.” Thus, they related all that Candravati had told 
them, and said: "O Great King, please do whatever must be 
done." 

Hearing all the people request this, Navaraja's 
curiosity was aroused, and he _ said: "O People, the 
Candravati you speak of must certainly be my wife. All 
that you have said means she is found. Being absorbed in 
being aking, I forgot. Thanks, thanks, to you alli!" 
Giving appropriate prasada to those who had brought the 
news, he said: "O People, now we must quickly send for and 
bring my Sakti Candravati." Summoning his ministers, he 
told them: "O Ministers, the people have come here to tell 


me that my first wife is doing austerities at the Salinadi 
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River. Therefore, we must have an auspicious procession 
and bring her here to our kingdom. Make the necessary 
preparations." 

Having told them this, he went before his mother and 
said: "OQ Mother, please listen. All the people came to 
our place to tell us that my former wife Candravati is 
doing austerities at the Salinadi River. Therefore, please 
go outside the gate to formally welcome and bring in 
Candravati." Then he told Ravanyavati: "O Queen, please 
go with Mother in the palanquin to watch the road outside 
the gate." 

Then the ministers came before the great king 
Navaraja and asked: "O Great King, everything is ready 
according to your instructions. The auspicious time has 
come. O Great King, please depart soon." Hearing them 
request this, he brought out all kinds of glittering fab- 
rics, golden ornaments, and jewel necklaces, and said: "0 
Ministers, take these ornaments and fabric, adorn my wife, 
place her ina palanquin, and bring her in an auspicious 
procession, I wili come outside the gate to watch the 
road." Taking the words of the king on their heads, they 
took the glittering fabric and ornaments, and with the 
porters carrying the palanquin, and the five chiefs sur- 
rounded by the people, all the dances were made to be 


performed and various instruments to be played, as they all 
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went in great celebration to the place of Candravati. 

Then Navaraja put on his royal outfit with shield and 
sword, as he rode a white elephant. His mother, Gomayeju, 
and wife, Ravanyavati, were placed in a palanquin, sur- 
rounded by their attendants waving yak tail fans. Causing 
auspicious songs to be sung, and having the heads of state, 
five chief advisors, ministers, and palace authorities ride 
on horses and elephants, and keeping them ahead and behind 
him, countless hosts of people surrounded them. The eight 
auspicious objects and plrna ghata (auspicious vessels) 
were placed on the right and left, the nine Kumaris were 
kept just ahead of him (thawa nhewa nhewa), and an 
auspicious procession was held as Navaraja the great king 
went outside the main gate to watch the road. 

Then the ministers and the people arrived at 
Candravati's place, and offering her their respect, they 
Said: "O Great Queen, please put on these ornaments and 
clothes, get in the palanquin, and depart for the royal 
residence." When she heard all the ministers and people 
requesting this, she was as happy as she could be; and, 
smiling impishly, she thought: "Thanks, thanks, o Sri Sri 


Sri Swasthani ParameSvari, because of your generous 


prasada, I've been reunited with my husband! © Karunamaya 
(Compassionate One)! I, who was called the sinneress, with 


the limbs of my body having become like the stumps of trees 
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(thutha juyekawa) ; who unable to find food, was made to 
know great suffering, imprisoned in a pit of sin -~- today I 
have been given a meritorious body, and made a queen by 
you, TSvari. May I offer millions upon millions of praises 
at your lotus feet. O TSvari, may I always keep you in my, 
a woman's, heart, doing your meditation, vocalization, 
praises, and readings (patha), and may you be pleased by 
this." Thus, remembering Sri Sri Sri Swasthani 
ParameSvari, she put on the ornaments and fabrics which the 
ministers had brought, became bright-bodied, and got in the 
palanquin, while attendants waved yak tail fans. Various 
musical instruments were played, an auspicious procession 
was held, and surrounded by hosts of attendants and 
ministers, Candravati became the great queen, and was taken 
to RavanyadeSa. 

Then the people of RavanyadeSa pushed forward, rush~ 
ing as far as they could in order to see the queen 
Candravati. At that time, the great queen Candravati ar- 
rived at the gateway of RavanyadeSa and met her husband's 
mother, Gomayeju Maharani, her husband, Navaraja, the great 
king, and Ravanyavati, her younger sister; and, as soon as 
she saw them, she was filled with affection, and cried 
tears of joy. 

Meanwhile, all the people held an auspiscious proces- 


sion, as well as a sindura yatra procession. Red powder, 
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flowers, and pitala foil tinsel were scattered, pandits 
recited Vedas, Puranas, and Swasti (well-being 
auspiciousness text) as they were brought into RavanyadeSa; 
and, taking them ina procession around the town, the 
beggars, ascetics, and pilgrims were given gifts, monetary 
offerings, and wealth. As soon as Candravati, the great 
queen, arrived at the royal door, yellow and black mustard 
seeds ilaka palaka were scattered [to chase away bad 
spirits], and she was formally welcomed laSakusa into the 
royal residence. 

Then the great queen, Candravati, came down fron the 
palanquin, bowed at the feet of her husband's mother, 
circumambulated her husband three times, presenting him 
with a flower garland, and bowed at his two feet. She also 
gave the Swasti blessing to her younger sister, 
Ravanyavati, saying: 

Rajadvare punarnirmacchanam krtva praveSanam 


Patim Mataramavamdya sapatnyai svastivadya ca. 


At the royal door which is made the entrance to 
the highest purity, I bow to husband and his 


mother, and may his wife be well. 


Then Ravanyavati bowed at the two feet of Candravati; 
and, having thus greeted each other, they lived in the 


royal residence in supreme bliss. 


NOTES ~ VISRAMA 32 


1 The Apsarases are thought to visit the Salinadi River 


each year during SwasthaniI vrata in Sankhu. 
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VISRAMA THIRTY-THREE 


Section 107: Candravati tells about her suffering and 
enlightenment before the great king Navaraja and his 
subjects. 

Then Navaraja gathered together all his ministers, 
five royal advisors (paficaparaman) , administrators, and 
pandits?; and, keeping his mother, Gomayeju Maharani, 
before him, and Queens Candravati and Ravanyavati on his 
right and left, he was of happy mind, and smiled impishly. 
Looking at Candravati's face, he said: "0 Wife, Candravati, 
it has been a long time since I sent a palanquin and 
porters to invite and bring you here, and still they 
haven't returned. Also, there was no news of you. O my 
dear Candravati, having left, why didn't you come? Didn't 
you know that I had become king? It has been four or five 
years since I became king. How come you didn't know until 
now? O my dear, because I was immersed in kingly matters, 
I was unable to think of you. Why were you doing tapas 
austerities at the Sdlinadi River? Building a tiny hut in 
such a place, how did you, a woman, stay there all alone 
without fear? O Life-breath, didn't anyone invite you here 


since you came here? After coming here [to RavanyadeSa], 


why didn't you come to my place? 0 Candravati, your youth 
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now is not the same youth as it was before; you've become 
full of radiance, like a manifestation of Laksmi. Some god 
gave you your halo. To which god were you practicing your 
austerities? O dearest Life-breath, Candravati, please 
tell everything truthfully." Thus the great king Navaraja 
addressed Candravati. 

When Candravati Maharani heard her husband, Navaraja 
the king, asking this, she joined her hands in praise and 
said: "OQ Swami, Great King, please listen. First, you 
sent a palanquin [with some porters] to invite and bring 
me. At that time, I invited them in and fed them some 
pounded rice, and, hearing your news, I bade farewell to my 
mother and father. O Svami, at that time, my parents were 
very pleased, and they quickly bade farewell to me. Then, 
while I was in the palanquin, we crossed all kinds of 
rivers, travelled all around in remote forests, and saw 
various forest animals, including the spotted antelope, 4 
reddish brown cow, a peacock (mhasakha), swans, the 
wagtail bird khajam jhafgala, cranes (salantya jhangala), 
and other winged beings. We ate all kinds of fruits and 
roots, and, dwelling in the forest, we stopped to rest here 
and there as we came. 

"Then, o husband, when we reached a very alluring 
forest, the porters were exhausted, and, asking to stop for 


a little while, I told them from the window to take a rest. 
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O lLife-breath, Great King, because that day was the full 
moon day of the month of Magh (Si punhi) the Apsarases had 
come to that remote forest to do the Sri Sri Sri Swasthant 
ParameSvari's Dharma Vrata; and, seeing them, the porters 
all went there. After doing the vrata with the Apsarases, 
they returned with some citaswana flowers, saying: ‘'O Great 
Queen, please don't be upset. We are a little late. This 
is because, over there, there were some women (Majupani), 
we don't know where they came from. They were doing the 
Srf Sri Sri Swasthani Parame$vari's Dharma Vrata. There- 
fore, we also stayed to listen to the story a little. (0) 
Great Queen, we have brought you some citaswana flowers. 
Please take them.’ 

"When they said this, o Husband, Great King, I got 
very angry; and, grabbing the flowers away, I tore them up 
"kuti kuti!", spat on them "phu phu!", and threw them away, 
thus reviling and scolding Sri Sri Sri Swasthant 
ParameSvari and the porters. At that time, the porters 
were frightened, and, without uttering one word, they car- 
ried me. O Husband, Great King, as soon aS we reached the 
middle of the Sdlinadi River, the bright sun was suddenly 
hidden, it grew dark, and a great crash of thunder sound- 
ed! Rain poured, the SAlinadi River got bigger and flowed 
with great force, and, because of fate, the palanquin was 


dislodged and I feil in the rivex. O Guardian of my 
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Life-breath, Great King, I don't know what happened to the 
porters. Only I was stuck in the middle of the river, 
completely unconscious. My arms and legs were reduced to 
stumps, my body was afflicted with all kinds of diseases, 
and, tasting all kinds of suffering, I was in great pain 
and depressed. 

"O Husband, Great King, while I was tasting this 
suffering, two brahmans came on their way to a feast, and I 
asked them: ‘O Brahmans, if you're going to a feast, 
please ask for a little food for me and bring it. I have 
been fasting for three nights and four days now. There- 
fore, seeing a sinneress such as me, please show kindness.' 
Having heard me ask this, when they returned, they threw 
down a leaf plate of rice before me. 

"But, o Husband, when I was about to eat that rice, 
the brahmans said: 'O Sinneress, wait, wait don't eat 
yet! Are you always going to remain a sinneress? If you 
want to eliminate even a little of your sin, just wash your 
face in the river, and then eat. Keep reciting the name of 
StI Sri Sri Swasthanl ParameSvart. At that time, your sin 
will be eliminated.' Thus they instructed me, and went to 
their own place. 

"O Svami, Great King, then I did as the brahmans 
told me; and, thinking to wash my face in the river and 


then eat, I went down to the Salina River. But just as I 
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was about to take some water, the river dried up! 0 
Husband, at that time, being very sad and depressed, and 
also suffering great hunger, I thought I would eat without 
having washed my face. But as I took the rice to eat it, 
the rice turned to ashes. Seeing this, my hopes were 
dashed, and unable to bear the hunger, I was about to eat 
those ashes. But a big wind came and blew those ashes 
away! Then, because I was so hungry, I was about to eat the 
clay on the ground. But that clay turned to stone. Seeing 
everything happening like this, I was very depressed, and 
rolled around on the bank of the river 'gvala gvala'; and 
thus, I had to taste great suffering and pain for a_ long 
time. O Husband, Great King, this is all there is to tell 
of my great pain. 

"Now I'll tell you the story of how I was liberated. 
Please listen. O Svami, one day the Apsarases came down 
from heaven, and, after taking a ritual bath in the 
Salinadi River, they were doing the Sri Sri Sri Swasthani 
ParameSvari's Puja and puja to Jagadiévara Sri Mahadeva. I 
saw them as they were doing this, on my four stump-like 
limbs, I crawled over to them and asked: ‘O Women, who are 
you? Why have you come here? Not having any food, I've 
been fasting here a long time. Please give me a little 
food.' When I begged thus, the Apsarases were moved to 


compassion from seeing me, and said: 'O Sinneress, we are 


Apsarases from heaven. We have come here to take our 
ritual bath in the Salinad? River in order to do the Sri 
Sri Sri Swasthanl Parame$vari's Dharma Vrata. . Therefore, o 
Sinneress, are you always going to remain a sinneress like 
that? If you want to be liberated, even a little, keep 
reciting the name of Sri Sri Sri Swasthani ParameSvari and 
observe fasting (upasana). At that time, you will be 
liberated from all your sins and obtain a meritorious 
body.' 

"When I heave this, I asked: 'O Women, being a 
great sinneress like me, with what things shall I perform 
this ritual? I don't know anything about what I should do.' 
When I asked this, the Apsarases said: 'O Sinneress, from 
today, the full moon of the month of Paus, bathe in this 
river and begin the Sri Sri Sri Swasthani ParameSvari's 
Dharma Vrata. At noon, do puja to Jagadigvara Sri 
Mahadeva, and tell a story each day. If you don't know how 
to tell the story, keep reciting the name of Sri Mahadeva: 
"Siva Siva". Then, after the completion of one full month, 
on the full moon day of the month of Silla [Magh], make the 
necessary things. In single-minded concentration, keeping 
ParameSvari in your mind, do puja to Sri Sri Sri Swasthant 
ParameSvari; and, at noon, after offering argha to the sun 
and completing all the procedures, recitations and medita- 


tions in your heart, offer a garland of flowers. Then take 
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eight athita madhi breads, together with auspicious food, 
and offer them to your own husband.' Thus explaining the 
necessary procedures, the Apsarases instructed me and went 
up to heaven. 

"Then, as the Apsarases had told me, I bathed in the 
Sdlinadi River, did puja to Jagadigvara Sri Mahadeva, of- 
fered argha to the sun, and, doing devotion to Sri Sri Sri 
Swasthani ParameSvari, I kept reciting the name of Sri 
Mahadeva: 'Siva Siva’. In this way, I observed the pre~ 
cepts, and did this every day for one full month. O Hus-~ 
band, Great King, at that time, my body began to rejuvenate 
a little. I was smeared with river water, and gradually I 
got a little food to eat. 

"O Husband, as soon as one month had passed, on the 
full moon of the month of Sila, the same Apsarases as 
before came down from heaven; and, after bathing in this 
river, in order to do the Sri Sri Sri swasthani 
ParameSvari's Dharma Vrata, they gathered together all 
kinds of things. At that time, I said: ‘O Apsarases, 
Women, according to your words, I have been reciting the 
name of Sri Sri Sri Swasthani Parame$vari, and because of 
this, my body is getting a little rejuvenated. Therefore, 
now I intend to do the Sri Sri Sri Swasthani Parame$vari's 
Dharma Vrata, but I have none of the things with which to 


perform it.' 
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"When I had asked this, the Apsarases said: 'O 
Sinneress, if you don't have any of the things, make every- 
thing out of hoth Salinadi River water and sand.' 
Hearing these words, I bathed in the river; and, when I 
made all the things out of both river water and_= sand, 
because of Sri Sri Sri Swasthanl ParameSvari, all those 
things became real. Then, after doing the Dharma Vrata 
with the Apsarases, utilizing these things, as soon as I 
offered a flower garland, the Apsarases went up to heaven. 

"Bll alone, I built a small hut; and, staying the 
whole night in that hut, I did recitation and meditation of 
Sri Sri Sri Swasthani ParameSvari, and stayed awake. 0 
Husband, as soon as the sun rose on the following day, I 
bathed in the SalinadT River, offered argha to Sri Surya 
(the Sun); and, taking eight of the Sri Sri Sri Swasthani 
ParameSvari's prasada breads with auspicious food, I 
wished to be reunited with you soon, and floated them in 
the holy river as I thought this. Then, after doing puja 
to Sri Harihara, and taking one hundred breads for myself, 
I was thinking of going to my home in Varunapura, and at 
that time, you sent for me. 

"At that moment, I thought to myself: ‘Thanks, 
thanks, to say Sri Sri Sri Swasthani ParameSvari is to say 
god!' O Husband, Great King! Due to the kindness cf the 


Kapila brahmans, the instruction of the Apsarases, and Sri 
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Sri Sri SwasthanI Parame$vari's prasada, I, whose, arms and 
legs were reduced to stumps, who was very miserable, who 
was called a great sinneress, who was tasting great 
suffering: today I am made queen by ParameSvari! At her 
lotus feet I bow millions of times. O Husband, Great King, 
without that one, whose true form is the letter Om, Sri Sri 
Sri Swasthani Devi, there would be no other gods in 
existence. Because of the kindness of this goddess of all 
gods, who is ParameSvari Swastha Devi, I have the chance to 
see you all. O Husband, this is all there is to tell of 
the pain that I knew. 

"But, Great King, what austerities did you practice, 
to get this fruit of becoming the king of this 
RavanyadeSa? Please tell me everything." 

Hearing what the queen Candravati had told them, the 
great king Navaraja, his subjects, and everyone were 


completely amazed. 
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Section 108: The great queen Gomayeju tells the whole 
story of how her son Navaraja became king. She instructs 
them, saying "You two be Rajalaksmi", and gives the two 
daughters-in-law the keys to the inner chambers, giving 


them everything. 


Then Gomayeju Maharani looked at Candravati's face 
and said: "OQ Candravati, Daughter-in-law, I'll tell you 
the story of how my scn Navaraja became king of this 
RavanyadeSa. Listen; this is what happened: First, your 
husband went to search for news of his father. Then you 
went to your own home. At that time, I tasted great 
suffering, doing rice pounding work and cotton spinning 
work. Due to the kindness of our jajamana clients, I took 
only one meal a day to maintain my very life-breath; and, 
thus, I spent a long time like this. 

"QO Daughter-in-law, then, one day, the Seven Rsis 
came to my place, and seeing me so miserable, they were 
moved to compassion, and said: 'O Brahmaniju, seeing your 
great pain, we have come to liberate you. Listen with 
single-minded concentration.' 

"First, they told me: ‘Perform the Srl Sri Sri 
Swasthani ParameSvari's Dharma Vrata, which is the vrata 
that Parvati, the daughter of Himalaya Parvataraja, per- 
formed in the golden age (satya yuga), in order to get sri 


Mahadeva as her own husband. At that time, all your pain, 
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misery, and sin will be eliminated, and you will live in 
peaceful happiness.' Instructing me in this way, they 
explained all the necessary procedures, and, placing seven 
gold cowries under their wooden plank seats, they went up 
to heaven. 

"Then, according to the words of the Seven Rsis, I 
began doing the Sri Sri Sri Swasthani Parame$vari's Dharma 
Vrata. On that {final] night, your husband arrived home. 
At that moment, I fed him his evening rice (byali), and 
asked: ‘QO son, what is the news of your father (abju)?' 
Having asked this, when I heard him say: "My father's in 
heaven", I was very sad and depressed. Then I took 
courage, and looking at your husband's face, J lost all my 
sorrow, and told him the story of all my pain. And, tell- 
ing him the Sri Sri Sri Swasthani ParameSvari's Dharma 
Vrata Katha, we stayed awake (jagartana) the whole night. 

"QO Daughter-in-law, Candravati, at daybreak, as 
soon as the sun rose, your husband, Navaraja, went to the 
river to take his ritual bath. At that time, Sri Harihara 
appeared to him, and granted your husband a boon to be 
consecrated as the king of this RavanyadeSa. Taking this 
boon which was given to him, he returned here and told me. 
At that time, I was overjoyed, and I gave the Sri Sri Sri 
Swasthani ParameSvari's citasvana flowers, eight breads, 


and auspicious food, tw your husband, Navaraja. Taking 


592 


this auspicious food, he said he was going to RavanyadeSa 
according to the advice of Sri Harihara; so, when he said 
this, I bestowed a blessing on him and bade him farewell. 

"Then, after bowing to my two feet, your husband came 
to this Ravanyade&Sa to see; and when the elephant who was 
possessed by Sri Harihara saw my son, he gave him the 
royal consecration and took him into the royal -residence. 
Following this, the auspicious consecration ceremony was 
done with proper procedures, while he tasted the royal 
happiness. 

"O Candravati, Daughter-in-law, what I wish to say 
is thanks, thanks, to you. You are great! First you knew 
great pain, being imprisoned in a terrible hell; but making 
Sri Sri Sri Swasthani ParameSvari happy, your body has 
become twice as beautiful as it was before, and you've been 
made a Great Queen, Maharani, living in happiness. 
Therefore, o Candravati, Daughter-in-law, may you always do 
meditation and recitation in your heart to Sri Sri Sri 
Swasthani ParameSvari. At that time, due to her kindness, 
you will enjoy supreme bliss in this world, and in the 
next, you will attain residence in Kailasa. 

"O Daughter-in-law, may you and your younger sister, 
Ravanyavati, both get along, and may you together serve my 
son well and take good care of him. With religion, love, 


and faith, protect, defend, and guide the people, have 
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concern for the kingdom, be the royal Laksmi (Rajalaksmi), 
enjoy happiness, and live in supreme peace. 

"OQ Candravati, Daughter-in-law, o Ravanyavati, 
Daughter-in-law, I am an old woman. I am counting on you 
two. Therefore, take all these keys of the inner chambers 
(dhukuti)." As she said this, Gomayeju Maharani gave all 
the keys to both Candravati and Ravanyavati. 

Then both Candravati and Ravanyavati bowed at their 
mother-in-law's feet, and said: "Thanks, thanks to your 
religion; our husband has become king, and we have become 
gueens." In this way, they were grateful, and praised one 


another in many ways. 


Section 109: Sri Sri Sri Swasthani ParameSvari's Mahatmya 
and Praise of the Fruits. 

Then the great king Navaraja spoke before his mother 
and two wives saying: "QO Mother, o Candravati, 0o 
Ravanyavati, in our hearts we should always do meditation 
and recitation of Sri Sri Sri SwasthanI ParameSvari, who is 
the greatest in all of existence. Then, in this world, we 
will have happiness and end wealth, and in the next, we 


will attain residence in Kailasa." 
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Then the great king Navaraja protected and guided the 
people of Ravanyade&a with law and religion. Great happi- 
ness and equality were extended in the four directions of 
the kingdom, and good ministers, officials, and great men 
(bhardara) were given work in various places. Various 
battles were fought with various enemies, and the enemies 
were conquered. Excellent pandits were made to tell the 
Sri Sri Sri SwasthanI Parame$vari's Katha, as well as 
various Puranas and stories. The good ministers, offi- 
cials, and noblemen got together and made it so that no one 
was miserable or poor. The beggars and wandering ascetics 
were given dana offerings for merit; and every year the Sri 
Sri Sri Swasthani ParameSvari's Dharma Vrata was performed, 
the brahmans were honored with puja, ana offerings, 
including gifts of cloth, money, and cows, were made. 

Taking care of his mother Gomayeju, and the two 
wives, the king enjoyed supreme hapiness. The people were 
grateful, and thanked the great king, saying: "Thanks, 
thanks to Navaraja!" Thus, they gave him peace of mind. 
Mingling with good and wise pandits and knowledgeable ones, 
he pondered over the various Puranas, Sri Sri Sri Swasthani 
Parame$vari's Katha, Vedas, and Sastras. Enjoying various 
traditional appropriate delights, making the kingdom 
prosperous and well-watered, suvrsti (with adequate rain] 


through religion, he also enjoyed every happiness with both 
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his wives, Candravati and Ravanyavati. Thus, in supreme 
bliss, he happily reigned over the kingdom for a long time. 
Then, concerning the fruits to be obtained from doing 
devotion to Sri Sri Sri swasthanI ParameSvari, Sri 
NaradamuniSvara said: "In this world, especially those who 
are women who wish for the fulfillment of their own wish, 
those who camplete the Vrata with single-minded devotion to 
this YISvari will accrue merit, which will result in the 
elimination of their widow's condition (vaidhavya yoga) and 
attainment of their previous auspicious, fortunate state 
(saubhagyavati), living long and enjoying happiness. 
"Whatever person each year around the dark month of 
Magh does’ the Sri Sri Sri Swasthani ParameSvari's very 
highest of Dharma Vratas with one pure mind, with faith 
and devotion, and whoever keeps this YSvari in their heart 
and does puja or tells the story, or even only listens to 
the story, or has the story told by another, or whoever 
writes a book of these stories, or keeps this book in their 
own home, those persons will always have well~being, their 
pain and misery will be eliminated, they will be protected 
from the menacing Navagraha planetary deities, Laksmi will 
reside in their home, and it will be filled with the eight 
precious metals (astadhatu) , the nine gem _ stones 
(navaratna), and the sixty-four kinds of grains (catursasti 


brhi). If that person has any of the illnesses including 
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phlegm, wind, bile, or mucus“, the illness will be elimi- 
nated. Also, no Bhiitta Preta, PiSaca, Dakini, or Sakini 
will trouble them. They will be able to overcome their 
fears of various wild forest animals, including the lion 
and tiger. The fear of kings, fear of fire, fear of enemy, 
fear of foreign lands, fear of water, fear of space, and 
other terrible fears, including fear of untimely death, 
will be eliminated. ° Also, even if, in a previcus birth, 
one commited the murder of a brahman, murder of teacher, 
murder of wife, murder of child, murder of king, or any of 
the other five great sins, all sins will be eliminated; and 
merit equal to one hundred ASvamedhyajfia Vedic horse sacri- 
fices, one thousand gifts of cows, one thousand gifts of 
girls in marriage, and various other gift givings will 
endow that person with endless quantities of merit. Just 
as Gomayeju, Navaraja and Candravati were brought to 
liberation, in this world, those persons will enjoy supreme 
happiness and fortune, and in the next world, will never 
have to be reborn and die, as they will attain residence in 
Kaiiasa. 

Therefore, devotion to Sri Sri Sri Swasthani 
ParameSvari, through recitation, meditation, reciting 
stotras, puja, and stories, is the highest and greatest 


thing in the whole world!" Thus spoke Sri Naradamuniévara. 


597 


Thus, as a collection of Skanda Purana, Linga Purana, Siva 
Purana, various stories, and various Sastras, this Sri Sri 


Sri Swasthani Parame$vari's Dharma Vrata Katha is finished. 


THE END 
May you, Sri Sri Sri Swasthani ParameSvari Devi be 


contented! 


On Wednesday the fifteenth day of the month of Magh, in the 
year VS 2026 (1970 A.D.] at four o'clock, Acyutananda 
Rajopadhyaya “Juju” completed writing this edition of Sri 
Sri Sri Swasthani Parame$vari's Dharma Vrata Katha, and 


offered arpana to Bhavani. 


To have learned the Sastras, to have sein the law 
book, and to know about the worldly Sastras, 

In the uncrossed ocean of worldly existence, to be 
dead on both sides,4 
To abandon worries, be immersed in a cave, 
vocalizing with a rosary, 


This I know to protect the poor, but I don't know 


of these other three. 
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Long live Sri Sri Sri Swasthani Parame$vari! 
Long live Sri AdyaSakti Bhavani! 

Long live Sri Nirafijana Nirakara! 

Long live Sri GauriSankara's Family! 


Long live All Devotees! 


On Monday the fourteenth day of the month of Baigakha (May 
14) in the year VS 2041 (1984) at 3:15 PM, Linda Ll. Iltis 
completed this ‘translation of the Sri Sri Sri swasthani 
ParameSvari Dharma Vrata Katha, and offered arpana to Sri 


Vajrayogini. 
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NOTES - VISRAMA 33 


1 The five royal advisors paficaparaman, may be related 
to the Newar jat “pama" which is composed primarily of 
Buddhist Newar Sresthas (G. Vajracarya n.d.). 

2 Phlegm and mucus are the same, one of these should be 
fever (jvara). 

3 These are the "Eight Great Fears", Astamahabhaya. 

4 To be dead on both sides refers possibly to before 


birth and after death. 


PART 2 


RITUAL 
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CHAPTER 3 


THE SWASTHANI RITUAL 
The Vidhi 

While a ritual's most basic components are its 
performers and their actions, the Swasthani ritual also 
includes its own textual component, the vidhi, which we 
will consider before examining the ritual performance. 

Vidhis, or instructional manuals, are an integral 
part of most South Asian rituals. Without them, many 
complex rituals would be impossible to perform. In the 
Swasthani tradition, as in other ritual traditions, 
puja vidhis and vrata vidhis have a variety of forms. The 
variety of Swasthani vidhis is best described with a  two- 
dimensional axis, with one axis ranging from "extensive" to 
"abridged", and the other axis ranging from “included in 
the katha" to "separate formal text" (see Figure 3-1). 

Within the SwasthaniI Vrata Katha stories themselves, 
instructions are given for the correct procedures in doing 
the SwasthanI Vrata. Parvati learns how to do the vrata 
from Visnu; Gomayeju, from the Seven Rsis; the Naginis, 
from a Rsi; and Candravati, from the Apsarases. This kind 


of vidhi is not a separate, named text, but the characters 
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extensive 
B 
A one 
included in separate formal 
katha text 
cl 
abridged 


Figure 3~1 Two dimensional axis, indicating the range of 
variety in Swasthani vidhi forms. 

in the story request and are instructed in how to do "the 
vrata". Thus, the vidhi is actually included in the story. 
On the graph in Figure 3-1, this category, (A), would be 
placed to the left of the vertical axis, and above or below 
the horizontal axis depending on the extensiveness of the 
detail included. Example A (in Appendix I) is a vidhi of 
this category. 

Another type of Swasthani vidhi is included in a 
formal reference-text collection of vidhis for vratas and 
rituals to be performed throughout the year, such as_ the 
Varsikavratapaddhati, or the varsika-Vrataratnavali (n.d.: 
405-411). in addition, separate texts of the Swasthani 
vidhi alone are found in the National Archives, with titles 
such as Swasthani Vrata Vidhi. Generally, these types of 
vidhis are in Sanskrit; they include more details, some 


illustrations (NGMPP Reel #G137/20), and are intended for 
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priests. Thus, aS separate volumes, these types (B), would 
be plotted to the far right of the vertical axis in Figure 
3-1. 

Other types of vidhis include those that are appended 
to the beginning of the Swasthanl vrata Katha under 
separate titles, but included in the same manuscript or 
printed volume. Most of the new Nepali editions contain 
this type of vidhi (C). Example cl (in Appendix I) is an 
abridged version of this type, while example c2 is an 
extensive version (Figure 3-1). The example c? is similar 
in content to some vidhis of the (B) category mentioned 
above. 

In the A. Rajopadhyaya Newari edition, the vidhi is 
presented as the opening dialogue of the katha, and the 
Sutaju who £e1is the vidhi to the devotees never reappears 


in the other stories. 


Relationship between the Vidhi and Ritual Activities 


The vratavidhis and/or pujavidhis for the Swasthani 
vow and accompanying rituals seem to be more extensive in 
the newer printed editions. Most of the content of the 
vidhis presented here is perhaps more representative of the 
activities of the Swasthani rituals performed in individual 
homes, and by individual families who go on pilgrimage on 


the final full moon day to Salinadi River. The 
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individual pilgrims who visit the Salinadi River in Sankhu 
may hire a Brahman priest at the location to recite the 
instructions for them while they themselves do the ritual. 
Occasionally, a priest may be hired in private homes; but 
the ritual does not require a brahman priest to officiate. 
The primary role of a Brahman in the ritual is to receive 
an offering gift from the individual. This gift giving to 
"one's own priest" [usually a brahman] and to other 
religious ascetics helps the ritual doer to acrue merit. © 

The actual vidhi used by the group for the public 
Swasthani Vrata in Sankhu was not accessible. While some 
of the daily activities resembled those described in other 
vidhis texts, there were additional elements; and some 
elements of other vidhis, such as the ritual mirror and 
sand Siva lingams, were completely absent. The final 
ASvamedha Yajfia for the group vrata is directed by a 
Dyabhaju who follows another special vidhi manuscript which 
is kept by the Guthisamsthana. The activities of this 
ritual are visually much more elaborate than other family 
versions; and yet, basic structural] features seem to be 
shared in both. 

All the vidhis have the same sequential structure: 

1) Preparation - including bathing, cutting nails, 
obtaining necessary supplies, daily worship, and 


precepts to be followed. 
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2) Text -~ instructions to read and listen to the stories 
and worship the book. 

3) Conclusion - includes final ritual for the full moon, 
and completion offerings, as well as fruits to be 
obtained. 

The first set of instructions tells the vrata doer 
the ways to bathe and purify. This section is followed by 
preparation of offerings, with lists of necessary supplies, 
and precepts to be observed. Then the instructions tell 
the doer to "do the vrata" and read, or listen to a reading 
of, the stories. This is followed by instructions for the 
order of offerings and accompanying praise recitations. 
Finally, instructions are given for how to perform the 
concluding final full moon ritual. 

The following ritual elements were included as part 
of the family rituals I witnessed in two different years at 
the river bank at Saélinadi River: 

copper/brass plate with drawing 

sand Siva lingam placed nearby 

sand mounds or rocks representing characters or 

deities 

108 breads 

198 betel nut pieces 

108 lamps 


incense 
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flowers 

red & yellow tikka powders 

sacred water, or jala 

white thread ties 

Swasthani Book 

Most families who conducted the final fuil moon 
ritual on the bank of the Salinadi River, followed along in 
their books for instructions, and recited passages while a 
woman made the offerings to the objects (Figures 4-2, 4-3, 
4-4). Subsequently, the same woman would offer breads and 
prasada to her her husband and/or other family members. If 
a priest assisted in the reading, he would be offered some 
clothing and money, as well as some grain. Those families 
who did not hire a priest made offerings to priests who 
were helping others, cr to beggars. 

The physical absence of many items does not preclude 
their mental presence or the presence of a substitute. 
Many women used sand to represent most of the offerings, 
while mentally-produced offerings were also substituted for 
"real" objects. Thus, the relationship between technical 
vidhis and ritual practice is extremely difficult to docu~ 
ment acurately without entering into the mind of the 
performer. 

To the researcher, the vidhi suggests an ideal bridge 


between a static text and ritual actions. But, while the 
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vidhi provides us with an ideal guide for ritual procedures 
and methodology, it never fully tells us what is happening 
in the phenomenal world, or in the mind of the performer. 
To understand the ritual more completely, we must observe 


the performances of the rituals. 


Study of the Ritual 


While the study of South Asian texts can be an end in 
itself, the study of ritual in conjunction with texts can 
add additional levels of understanding. Throughout South 
Asia, there are ritual texts which are no longer used in 
ritual settings, and some are not even read at all. But 
there are many texts which are still performed as a part of 
current ritual traditions. Likewise, there are processes 
whereby some texts have been incorporated into already 
existing rituals, and new rituals are being devised to go 
with already existing texts. 

The transformation of ideas expressed in a text 
into actions expressed in a ritual, and vice versa, leads 
to a deeper understanding of the nature of the relationship 
between ideal and real. Recent writings on the relationship 
between texts and ritual contexts (Wadley 1975, 1978, 1983; 
Obeyesekere 1984), emphasize the value of such studies for 


investigations of "on-going social organization of 
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religion" and for clarifying the ritual roles of non- 
priests who may actually "dominate ritual activity" (Wadley 
1978: 338-339). Wadley and others also stress the integrai 
role of verbally performed texts in South Asian ritual 
traditions, and the interdependence between texts and 
rituals, an interdependence which cannot be ignored for 
understanding a religion (Wadley 1978: 339). 

By studying the similarities and differences in 
patterns of both Swasthani stories and Swasthani ritual 
behavior, we are brought closer to understanding the cogni- 
tive processes and world view of the Newari people. While 
the text tells us something about what people think, the 
ritual tells us what people actually do, how they interact 
with those ideas, and what is out there beyond the text and 
ideas in the "real" or phenomenal world. 

But perceptions and interpretations of both text 
and ritual behavior are not immune from the cultural bias 
of ie observer. While cultural bias is an obvious factor 
to be considered in the case of the Western researcher, it 
is equally important to recognize that the various other 
ethnic groups in Nepal, and in some cases sSubgicups or even 
families and individuals within a single ethnic group as 
well, view these texts and ritual actions from culturally 
different perspectives. For it is such differences in per- 


spective and interpretation that often lead to the 
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multiplicity of forms of both texts and rituals. 


"Editions" of the Swasthani Ritual 

Just as there are many forms and editions of the 
Swasthani text, there are also many variant performance 
versions, or "editions", of the SwasthaniI ritual practice. 
These performance "editions" are the products of an ongoing 
dialogue between factors and influences which lead to same- 
ness and continuity, on the one hand, and factors which 
lead to historical and evolutionary change, on the other. 
While the general structure of events remains constant, the 
kinds of offerings and the styles of making the offerings 
vary widely from one ethnic group to the next, from one 
family to the next, and even from one individual to the 
next. 

In the performance of Swasthani Pujas in Sankhu, for 
example, Newars have a unique practice of a priest and 
priestess couple, the Kaji, and Kajini, who are not spon- 
sors of the ritual, as their title would suggest in other 
Newar ritual contexts. Tamangs, who visit the Salinadi 
River to perform the final full moon Swasthani ritual, draw 
a swasti design with powder on the cover of their Swasthani 
book, and set up a row of stones, anda few sticks of 
incense as the focus for ritual activity. A family Lama 


priest (who may be the husband, brother or father) recites 
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the text while the woman makes some offerings of powder to 
the rocks. A group of Brahman women who may be only ten 
feet away will hire a Brahman priest at the river to recite 
instructions for them while the group sits in a semicircle 
around various sand images, a copper plate and leaf plates 
filled with hundreds of offerings (Figure 4-5). Another 
Chetri family nearby may set up a copper plate and sand 
linga, while they share the task of checking the book to 
decide what offerings to make, and take turns making 
offerings (Figure 4-3). When they worship the book they 
draw a crescent shape with a dot above it on the cover with 
yellow powder. One of the more elaborate versions of this 
concluding ritual took place at the home of a Damai, in Lik 
Lik. The married daughter brought her father, a Damai 
priest to her home to conduct the ritual for herself and a 
cousin sister. The ritual involved the construction of a 
four-posted pipal tree stick structure which was bounded 
by bannana trees. The whole structure was wrapped with 
thread, and five kalaSa were set in the center, on a 
drawing of an eight-petalled lotus. Representations of 
Gane&a and Siva were constructed as well as a “putali", 
doll image of Santi Devi (Sati Devi?) that was placed 
tegether with Sivaji. A second smaller structure, modeled 
after the first one was made and set inside the first 


structure. In general, the women directed the men in 
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preparations, and later performed the ritual while the 
Damai priest recited.! Newars living in Bandipur Bazaar 
also make dolls for this ritual. This wide variety of 
ritual interpretation may be observed in other ritual con~ 
texts (such as Dasain) as well. 

Based on her study of Brahman women in the town of 
Narikot, Lynn Bennett maintains that these women "do the 
full Swasthani fast only when they have a specific problem 
or goal in mind", while "a few reported doing it simply for 
merit" (Bennett 1983: 276). Based on my discussions with 
Newar women, however, I found that very few of the women 
performed the ritual to overcome a problem, and correspond- 
ingly, many stated their purpose was for merit and to help 
others, as well as to assure a continued good future. If 
this difference in motivation for doing the vrata exists, 
perhaps due to underlying cultural and attitudinal dif- 
ferences between the two ethnic groups, this may account 
for the considerable differences in Bennett's and my inter- 
pretations of the cultural meaning of Swasthani and women's 
roles. 

In general, Hindu and Buddhist puja rituals lend 
themselves to a high degree of individual, personalized 
interpretation, and thus no two puja offerings are exactly 
the same. For example, on Sa puja, or "cow worship" (dur- 


ing Laksmi Puja at Newari New Year), one Newar woman may 


612 


offer yellow powder to the cow by placing a yellow tika 
mark on the torehead of the animal, while another Newar 
woman may take a large flower blossom, dip it like a powder 
puff into the yellow powder, and make yellow spots all 
over the cow's body. Some women copy the ritual styles of 
their mother or sister, while others develop individual 
styles from childhood play with friends. The rituals which 
are described in ritual texts, or vidhi, can also vary in 
their interpretation. Because the texts vary from one 
edition to the next, there is even greater variance in 
interpretation; and each individual relies heavily on her 
or his own personal experience and background for inter- 
preting and performing rituals. 

While these kinds of individual variations affect the 
overall synchronic appearance of a ritual as performed by 
different individuals in various places, there is also 
diachronic variation which is a result of historical 
change. In addition, the calendar changes from year to 
year, and the exact starting points and durations of auspi- 
cious times are calculated differently each year. Avail- 
ability of monetary resources, offering materials, and 
skilled performers may also affect the outward appearance 
of the ritual activities. 

Because participation is voluntary, the number of 


participants in the Sankhu vrata varies unpredictably from 
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year to year. However, some of the older inhabitants of 
Sankhu estimate that there were about two-thirds fewer 
participants forty years ago than there are currently. It 
seems likely that the attendance and popularity of many 
rituals is increasing in Nepal due to improved access by 
bus to pilgrimage locations. In addition, the network of 
people who have participated in the Sankhu vrata seems to 
perpetuate and even increase the numbers of future 
participants. 

The numbers of households performing Swasthani each 
year also varies unpredictably. Family deaths and births 
may temporarily disqualify surviving relatives from parti- 
cipation. Because Swasthani rituals usually depend on the 
initiative of the women of the household, marriage causes 
the home ritual traditions to be in a perpetual state of 
ongoing evolutionary change from one generation to the 
next. An unmarried daughter, who may have been the primary 
initiator of the ritual in her home of birth, may leave 
home when she marries, taking away not only her own 
presence, but also her own styie of recitation and wor- 
ship. In her new home with her new husband, she may con- 
tinue to do the ritual in her accustomed way, and perhaps 
influence the members of the new family; or, perhaps, 
instead be influenced by their performance methods. The 


brides of her consanguineal brothers, who move into her 
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former home upon marriage, may likewise bring changes in 
the rituals held in her original home. In view of this, 
women have a complex, vital rcle as both perpetuators and 


synthesizers of ritual traditions. 


Tradition and Variation in Text and Ritual 

Thus, each performance and each performing tradi- 
tion of a ritual is a unique result of complexly interlock- 
ing patterns of factors. And Swasthani rituals, like 
many of the other ritual traditions of the Newars, are 
shaped by such patterns. One might even begin to question 
what constitutes a "tradition" when the potential for 
variety is so strong. 

But variation is itself a part of Newar ritual 
traditions, and there are culturally defined borders of 
what is acceptable and what is not. These variations in 
ritual interpretation might be seen as analogous to. the 
variations in the improvisation of raga in classical Indian 
and Nepalese musical traditions. There are scales that 
provide a standard framework for each raga, and _ standar- 
dized patterns of movement and structural frameworks which 
the performer must adhere to; but the actual performance 
requires much interpretation and elaboration, which emerges 
as culturally acceptable individualized expression. Deter- 


mining the exact or discrete boudaries of what is or is not 


| eS; RET aD F RmIS 


Bt fs ee 


615 


culturally acceptable may be impossible on an abstract or 
absolute level. But the boundaries are maintained by the 
performers, who are guided by teacher lineages and audience 
reaction. The boundaries are most certainly flexible, and 
constantly changing; and yet, they are maintained and uni- 
fied by the underlying structures. 

For many women, the Swasthani stories and the charac~ 
ters of Gomayeju, Sati Devi, Parvati, Candravati, and 
Apsarases provide additional models for Swasthani ritual 
activities; and the general structure of the Swasthani 
ritual is taught by the example of these characters. While 
some detail is provided in the descriptions of the rituals 
performed by the characters in the stories, much is left to 
the imagination of the listener and reader to visualize 
what those offerings might have looked like. Because 
Gomayeju and Candravati are Brahman women, the non-Brahman 
listeners of the story may even visualize these characters 
performing typical Brahman versions of the ritual, while at 
the same time, they would keep practicing their own non- 
Brahman versions. 

The absence of detail in the ritual description 
sections of the stories makes the ritual goals and hasic 
ure stand out clearly, while at the same time allow- 
ing the individual listeners to fill in the specifics of 


performance according to their own culturally acceptable 
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preference (See Sections 49 and 98 of the translation). 
While some sections of the Swasthani texts, including the 
vidhi, vary widely between editions and manuscripts, the 
"ritual description" sections of the stories vary little 
from one edition to another, and many are identical. In 
fact, many kinds of variations in "style" of ritual perfor- 
mance are not perceived as variations in ritual efficacy by 
the performers themselves, if the basic ritual structures 
and goals are adhered to. 

The plija vidhi instructions for Swastbani rituals 
given in various editions of the text vary in length and 
detail (see Appendix for some examples). Some editions of 
the text may not include a vidhi at all, while others may 
include a vidhi which is written in Sanskrit, with abrevia- 
tions rather than full renditions of familiar Slokas. The 
more recent editions sometimes include a Newari or Nepali 
summary of the ritual instructions. The old Newari manu- 
scripts seem to have less elaborate vidhi sections, while 
the new Nepali editions have very detailed vidhi sections. 
In many older manuscripts, the vidhi resemble the instruc- 
tions or descriptions of rituals presented in the Swasthani 
stories; but the instructions are given in slightly more 
detail, and addressed to the "doer of the vrata" rather 
than the character in the story. 


The variation in Swasthani vidhi texts thus creates a 
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kind of implied mandate for variation in performed 
"editions" of the rituals themselves. Because individual 
families continue to have individual editions of the text, 
the individual versions of the ritual performance are per- 


petuated from one year to the next. 


Evolution and Change in Ritual 

Despite the universally~asserted sanctity and 
authoritativeness of the Vedas in South Asia, we cannot 
ignore the fact that interpretation of the Vedas continues 
to be a controversial issue for both scholars and adherents 
of Hinduism. Without corrupting the “original” texts, 
ideas from sacred texts like the Vedas, the Bhagavad Gita, 
and the Ramayana are continually elaborated upon and refor- 
mulated in new ways. The recombination of ideas and 
thought patterns leads to evolution and syntheses of new 
ideas, stories, and philosophies, just as the scale of a 
raga is constantly synthesized and reborn in new melodic 
and structural forms. And, like these well-known 
"classical" Indian traditions, the Swasthani text and 
ritual do not exist in isolation from cther ritual and 
textual traditions, but are the product of a synthesis of 
many ritual forms. The text is a synthesis of recombinant 
story themes which may be found in many forms and contexts 


throughout South Asia. And likewise, Swasthani stories and 
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rituals continue in turn to influence yet other rituals and 
stories. 

It may ultimately be impossible to determine with 
absolute certainty in all cases which ritual traditions are 
older than others and to determine precise dates of origin 
for traditions which, like Swasthani, show evidence of a 
long history of combinations and cross-~influences with 
other traditions. Nevertheless, the sheer quantity of old 
Swasthani manuscripts (including Swasthani puja vidhis) 
that have survived suggests that the Swasthani ritual must 
have been well established and quite popular during the 
medieval period of Nepal (approximately i5th ~- 18th 
centuries). Although inscriptional evidence tells us no- 
thing of the Swasthani rituals as they might have been 
performed in the past, this does not mean the ritual didn't 
exist. Vratas, aiong with many other popular rituals, were 
generally not mentioned in inscriptions, which focused 
largely on activities of kings and queens. Yet, vratas are 
among the oldest known ritual traditions in Asia (Das 1952: 
207-245). Gonda mentions that the term “vrata" was used in 
the RgVeda over 200 times (Gonda 1962: 259). While Gonda 
and others (cf. Wadley 1983: 148) suggest that the meaning 
and practice of vrata traditions may have changed from 
"something obligatory" (in Vedic times) to "something 


willed" or chosen (in medieval times), the term has often 
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referred to ritual activities. 

In early Buddhist texts, vrata already refers to 
"vows" or voluntary observances of precepts, such as those 
undertaken by monks, nuns, and Buddhist lay people. Many 
of the Buddha's remarks condemning "ritual" actually refer 
to "silabbata" (Pali silabbata = Skt. Sila vrata) "morality 
and vows", in the sense of empty mechanical observances 
(Ellingson n.d.). In Theravada Buddhist cultures such as 
Sri Lanka, many women and smaller numbers of men undertake 
vrata~like observances such as attha sila or atthangika 
uposatha, in which they observe 8 of the 10 monastic "vows" 
or vrata. During the reign of the first Buddhist king of 
Sri Lanka in the 3rd c. 8.C., a group of women are said to 
have observed the 10 sila while waiting to take ordination 
as nuns (Mahavamsa:122-23); and observance of the 8 sila as 
a temporary, voluntary act on special days is said to have 
occurred by the lst c. A.D. (Mahavamsa: 251; cf. Rahula 
1966). Karunatillaka (1979: 32) gives a list of reasons 
for undertaking such observances that closely resembles 
participants' descriptions of their own motivations for 
performing Swasthani Vrata, including a general desire to 
achieve religious merit; for unmarried women, to find a 
desirable husband (cf. the story of Parvati in Swasthani 
Vrata Katha); and, for married women, to achieve family 


harmony (cf. Chapter 5 below). 
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Al-Birtni's Kitab-ul Hind (c. 1030: II, 177, 183) 
mentions a vrata of medieval times which, like the 
Swasthani Vrata, was observed by women in Magh. The vrata 
described by Al~BirUni was performed on the third day of 
the month -- the Magh-trtiya or Gauri-trtiya -- in honor of 
Gauri. The vrata involved bathing four times in one day 
from water collected and cooled in 108 clay vessels, or 
kalaSa, and "f{oln the following morning they made presents 
[of offerings?] to the nearest relatives of their 
husbands" (11.177). Some of these features -~ the time of 
performance, focus on a goddess, participation of women, 
bathing, and connection with relatives and family -~- re- 
semble features of the Swasthani Vrata, and to some extent, 
other South Asian vratas as well. In any case, the 
existence of vrata and puja vidhis together with the oldest 
Swasthani manuscripts strongly implies the presence of the 
ritual tradition during the medieval period, and may indi- 
cate its existence in the ancient period as well. 

Gautam Vajracarya, an authority on ancient and med- 
ieval history of Nepal, has suggested that the ritual may 
have gained popularity during the time of Devaladevi, the 
widowed wife of the last Mithila king from Tirhut, 
Harisimha, who died enroute to Nepal in 1326 A.D. when he 
fled from Muslim invaders. D. Vajracarya has established 


that Devaladevi and her son, Jagatasimha, sought refuge in 
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the court of Rudramalla of Bhaktapur. Rudramalla left a 
young daughter, Nayakadevi, as the heir of his throne, and 
Devaladevi became her attendant and guardian (cited in 
Slusser 1982: 55-57). Devaladevi arranged for the marriage 
of the princess, which ended shortly afterwards in the 
murder of the groom. Following this, Devaladevi success- 
fully arranged for the widowed Nayakadevi to marry her own 
son, Jagatasimha. Following the birth of their first 
child, Rajalladevi, Nayakadevi died and Jagatasimha was 
imprisoned. But Devaladevi raised her granddaughter, who 
was later married to Sthitimalla in 1355 A.D. Gautam 
Vajracarya suggests that the marriage of the fatherless 
Mithila Brahman prince, Jagatasimha, to the orphaned 
princess, resembles the story of Navaraja and his mother 
Gomayeju. Like Devaladevi, Gomayeju rules behind the 
scenes; and, like Jagatasimha, Navaraja is an orphaned 
Brahman who becomes a "new" king. Other than this 
instance, there are no other known cases of a brahman 
becoming a king in Nepal (Gautam Vajracarya, n.d.). It is 
possible that this historical situation during the 14th 
century served either to inspire the creation of, or to 
further popnlarize, at least the Gomayeju episodes of 
Swasthani stories. However, since Jagatasimha was later 
jailed, there is some doubt as to whether people would have 


continued to exalt him as a hero. 
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Ritual Interconnections 

It is impossible to investigate the history of 
Swasthani Vrata without considering some complex inter- 
connections with other Newar ritual traditions. The 
religious calendar in Nepal is extremely complex and dense- 
ly filled with rituals. The following chart (Figure 3-2) 
lists just a few of the rituals pilgrimages and deities 
which are held either at the same time as the Swasthani 
vrata, or in close proximity to it, or which are in some 
way associated with the Swasthani traditions by the local 
people. 

The Cangu Narayana Jatra is a procession of the God 
Narayana from Cangu Narayana Temple, in the town of Cangu, 
to Kathmandu, which occurs on the first full moon day of 
the month of Magh (Anderson 1971: 229). The barakara 
dayegu, or pot smashing ceremony is held when Narayana is 
carried through Kathmandu (Anderson 1971: 230). Pot smash- 
ing is also performed in Sankhu on the first day of the 
Sankhu vrata, when the image of Madhava Narayana is carried 
around the town of Sankhu (cf. Chapter 4). In his 
discussion of deities of local origin during the medieval 
period of Nepal (16th-18th cent.), D. R. Regmi mentions 
that the Magh $Sukla_ purnima, full moon, marks’ the 
anniversary of the beginning of the Dvapara Yuga. He 


Claims the day was celebrated by dressing up in bright 


AvalokiteSvara 
Gunavati 


Tij/ Rsi Paficami vrata 
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Similarities in stories 


reunion of vrata 
participants 


Similarities in stories 


and ritual 


Bathing during vrata, 
Similar diet, begging 
alms, visiting Asta Matrka 
and Narayana’ Shrinés 


carrying pots on 
pot smashing, invok- 
royal 


vrata, 
head, 
ing deity into pot, 
symbolism 


geographical locations 
associated with places in 
Swasthani 


fires for vrata, beginning 
& end of vrata, iconography 
similar to Swasthani 


pilgrimages and deities related to 


Jala Pyakha 
Nava Durga Pyakhan 


64 pith 


Kapalika Yogis 
Kusle musicians _ 
Gorakhnatha Puja 


Sankranti 


Sri Paficami 


Bhimsena Ekada&i Jatra 


Sarasvati Puja 
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characters in drama = = 
characters in Swasthani 


pilgrimage, locations lis- 
ted in stories 


identified with characters 
in Swasthani story, during 
the same month 


receive maternal blessing, 
bathing, similar diet, 
visit Asta Matrka shrines, 
first day of SwasthanI 


during vrata 


symbol of wealth and family 
unity, offering made to 
Swasthani book 


recited during the Madhava 
Narayana puja 


worshipped before during 
and after Swasthani, gods 
= characters in text 


associated with royalty and 
vast merit, parallel in 
stories, concluding ritual 
of Swasthani 


pilgrimages and deities 
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colors and clothine, and that on this day, acording to the 
Padmapurana, 

2»epeople earn[ed] merit by bathing themselves 

with water from a jug with a thousand = sprouts 

[sic.]. The practice is still maintained. Men 

wear just a loin cloth and otherwise go naked 

carrying over their head a large earthen jar with 
many small holes in it slowly letting out water 
pass [sic.]. 

(Regmi 1966: V2, 646) 

Regmi claims that there is no epigraphic evidence to 
prove that this festival was popular during the medieval 
times, but he also notes that it has lost some popularity. 

At the present time [1966] the purnima festival 

as described above is no more celebrated with the 

usual enthusiasm, but up till 30 years ago it was 

regarded as avery important festival. 
(Regmi 1966: V2, 645-646) 

Regmi does not list any source for his information, 
but suggests that more epigraphic records may reveal more 
detailed information concerning the rituals of this time. 
There are many Swasthani puja vidhis from the medieval 
period, however, and since Regmi's history was compiled, an 
inscription together with a Swasthani image was found. The 
inscription and description was published by Hemraj Sakya 
and T.R. Vaidya (1970: 141-142). It is a stone image of 
Swasthani ParameSwari, Uma-Mahe&vara, established by 


Pratapa Malla in N.S. 794, or 1674 A.D., during the 


medieval period. According to T. R. Vaidya, this 
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inscription is the last inscription of Pratapa Malla before 


his 


death in Caitra N.S 794 (one month later) (Sakya 


Vaidya 1970: xix). The inscription begins: 


1) |Svarita| | Sri 3 Sivasahitana Sri 3 
SwasthaniparameSvari astra $Sastra samgitadi 
sakalavidyaparagamaharajadhiraja dharmaraja 
2) NepaleSvara vidagdhacudamani sakalaraja 
cakradhigvara Sri Sri Rajarajendra  Kavindra 
Jayapratapa Malla Bhattarakadevana sthapanayanga 
3) bijyangaé || Samvat 794 Maghamase Suklapakse 
Sri Paficamyantithau aSvininaksatra Subhayoga 
adityavara kunhu| | 

(S8kya and Vaidya 1970: 141-142) 
Let it be sounded: Together with Sri? Siva, Sri? 
Supreme Goddess Swasthani was established by the 
religious king of all kings learned in the sacred 
texts and all the arts, including martial and 
musical arts. 
The Clever Pearl of Wisdom, Lord of Nepal, and 
the Lord of the Territories of all Kings, is the 
Venerable Sri Sri Rajarajendra Kavindra (The 
Poet King) Jayapratapa Malla. 
The two [images] were completed in the year [NS] 


794, on Sunday, Sri Paficami, the fifth of bright 


and 


Magh (My translation from Sakya and Vaidya 1970: 142). 
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The Nepal: 1960-61 Trade and Information Directory 


also lists the Magh yatra as one of the primary rituals, 
and briefly describes the water pot on the head processions 
(1961: 265). This water pot procession may have originally 
been associated with the god Narayana, and this month of 
bathing and austerities (cf. Majupuria & Gupta 1981: 27-30 
on Swasthani and Maha Snan). An elderly inhabitant of 
Bandipur Bazaar, a Newar trade center in central Nepal, 
remembered the water pot procession being done as late as 
30 years ago, in connection with the Swasthani Vrata, but 
she hadn't seen anyone doing it after that (Sil Kumari 
Shrestha, n.d.}. The appearance of this tradition in this — 
community may have been a later phenomenon, or the tradi- 
tion may have been brought by the Newars who originally 
migrated there about 200 years ago from Bhaktapur. 

A Swasthani vrata and pilgrimage with sahasradhara is 
also performed in Bhaktapur, but it is reputedly an imita- 
tion of the Sankhu version of the vrata (Figure 3-3). In 
1983 a group from Bhaktapur arrived in Cangu shortly after 
the Sankhu group left. But Gutschow (1982: 64,65,68) 
describes a Pith puja in Bhaktapur which is held on the 
first day of Magh when a pilgrimage is made to all the Asta 
Matrka shrines, including Tripurasundari (a goddess having 
strong possible association with Swasthani) around the 


town. Women of the Pore caste carry baskets and beg for 
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alms on this day, and the Kusle musicians begin to wander 
about in the ritual role of Kapalika Mahadeva for the 
entire month (Figure 3-4). There is also a pilgrimage to 
all the Dipamkara Buddha shrines, followed by a pilgrimage 
to all the Narayana shrines on the same day (Gutschow 1982: 
68). The Nava DUrga dancers of Bhaktapur begin their tour 
to perform in different towns, including Sankhu, during 
this month. 

The pilgrimage to the shrines of the eight mother 
goddesses, together with Tripurasindari, on the first day 
of Swasthani shows strong similarities to the Sankhu vrata 
activities. Tripurasundarl, like Swasthani, is an ab- 
stract deity without anthropomorphic presentations. Her 
shrine is in the old palace of Bhaktapur, in the Mul-cok, 
and she was worshipped by the kings as their personal 
deity, Istadevata, and associated with the goddess Taleju.> 
Tripurastindari also symbolizes the central power which 
unified the former kingdom of Bhaktapur (See Gutschow 1982: 
28-30, 51; and Slusser 1982: 204-205). Like Swasthani, her 
association with the 8 mother deities makes her a symbol of 
protection of place. The Sankhu vrata activities also 
include a circumambulation of the town of Sankhu via a 
selected route which includes the eight mother deities, as 
well as GaneSa and Narayana. However this procession is 


held each day of the month during the vrata. 
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Figure 3-4 A Kusie Kapalika Yogi wearing bone ornaments 
piays a daba daba, cloth-covered hourglass drum {in right 
hand), as he wanders door to door in Kathmandu. 
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There are many features of the Sankhu version of the 
Swasthani Vrata which resemble Buddhist vratas. The large 
ticipation, choreography, and leadership are simi- 
lar to the Buddhist Astami and Vasundhara Vratas, which 
also incorporate vows or precepts, fasting, pilgrimages, 
and yajfias. By contrast, the Hindu Satya Narayana Vrata is 
led by a Brahman priest, and centers on benefits to a 
single family or household. The stories of these Buddhist 
vratas include themes which resemble themes appearing in 
Swasthani. One AvalokiteSvara emanation story, the 
Vrsa Janmavadana, tells how the Boddhisatva is born form a 
cow-mother, or Gomata, recalling the origin of Gomayeju in 
Swasthani. This is not unlike the origin of Gomayeju. An- 
other Buddhist legend, Gunavati, involves a Boddhisatva who 
appears as an old Brahman man begging for food, much like 
SivaSarma in the story about Gomayeju. Gautam Vajracarya 
has suggested a possible connection between the name 
Gomayeju and the Abhira Guptas (506 A.D.- 641 A.D.) 
{(Slusser 1982: 27) who used the title "Gomin" after their 
names to show respect. The story of Gomayeju also involves 
a discussion between her and some cowherding children, but 
in Newari the term for cowherd is sajhawa. 

Although the rituals of the SwasthanI vrata include 
worship of Madhava Narayana in the Sankhu vrata, some 


people in Sankhu suggest that the Madhava Narayana rituals 
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used to be a separate ritual from the Swasthani vrata, but 
that the two rituals have been combined. There are no 
explicit instructions in the Swasthani text which involve 
worship of Madhava Narayana (Visnu); rather, the text 
stresses worship of Mahadeva (Siva) . 

The Goddess Khadga Yogini, the main Buddhist deity of 
Sankhu, is also incorporated into the Swasthani Vrata tra-~ 
dition of Sankhu. Sacred fires for the Swasthani Vrata are 
lit from the eternal fire kept in her shrine. The first 
pilgrimage for the vrata is to her temple, and the last 
reunion ends at her temple. Both deities receive non-blood 
offerings; and yet, like blood-drinking deities, they both 
symbolize strength and protection. Both she and Swasthani 
bear a blue lotus and sword in their upper arms. While 
most Sankhu people recognize the separate identities of the 
two goddesses, they may also refer to either as Mahamaya. 

The ritual of Siva Ratri, which occurs 14 days after 
the end of the Swasthani vrata, is held at night at famous 
Siva temples. In Sankhu, some of the women who did the 
Sankhu Swasthani Vrata gather at the Mahadevsthan, where 
they took their beginning and final purificatory bath prior 
to and after observing the Swasthani Vrata. The 
Gitagovinda is also sung in its entirety during that even- 
ing by the same group of men, the Sawa, who performed for 


the Sankhu Swasthani Vrata. A Sarpahuti, a fire sacrifice 
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which involves male and female snakes and sparrows, is held 
on this same occasion in a secluded forest near Sankhu (see 
also Nepali 1965: 385). 

The ASvamedha Yajfia, which marks the final climax of 
the Sankhu vrata, is not identical with the Vedic sacrifice 
of the same name performed in ancient times. Yet the 
associations with great merit, kings, queens, springtime 
and golden fabric are a part of the Sankhu tradition. 
Fires were also a part of vows or vratas of studentship in 
the ManavadharmaSastra (2.176) .4 

Yomari, a ritual bread which is made in the shape of 
a fig, yo, is prepared one month prior to Swasthani. Its 
origins are connected to Kuvera, who brought wealth to a 
Newari farming couple. These breads are offered to rice 
harvests to bring wealth and good luck (Anderson 1971: 213- 
216; Nepali 1965: 385-86). The breads are also offered to 
the Swasthani books in homes and in the Sankhu Swasthani 
vrata. The filling in these dumplings is molasses and 
sesame seed, which are two of the foods which are tra- 
ditional for this time of year, and are used to worship the 
god Narayana (Nepali 1965: 385~87, Anderson 1971: 223-233). 

These are just a few of the many ritual traditions 
which are related in some way to the Swasthani Vrata. Both 
historically and in the present, these rituals interact 


with Swasthani rituals to produce a complex interwoven 
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mixture of traditions. While these other traditions affect 
the variety and diversity of Swasthani ritual forms, the 
interaction of these traditions creates unity by linking 
Swasthani with the rest of Newar culture and the cycle of 


rituals. 


Observation and Documentation of the Ritual 


I observed and documented the Swasthani ritual in 
Nepal during two consecutive years, in January of 1982 and 
1983. The Sankhu Vrata of 1983 did not differ signifi- 
cantly from the 1982 version of the vrata. There was a new 
Dyabhaju priest officiating, and many of the participants 
were also different. Many of the participants in 1983 had 
mothers, sisters, or cousins who had done the vrata in 1982 
or earlier. The patriarch of the Sawa musician family died 
between the 1982 vrata and the 1983 vrata; however, the 
family still participated. In 1983, two women, a mother 
and daughter, were doing the vrata when a brother-in-~ 
law/paternal uncle died. These two were not affected by 
the death of their family member, and were permitted to 
continue the vrata. The Kusle musicians who performed 
daily during the 1982 year came only four or five times in 
1983. The Gaine musician Kancha Kalakara Gaine was present 
both years. The colder rainy weather of the 1983 final 


full moon day affected the overall attendance of pilgrims 
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at the Salinadi River. In 1982, the weather was warmer and 
sunny, and the roadways and pathways were packed with 
pilgrims. In 1983, many families came, but left 
immediately after their ritual baths without performing the 
pujas. The unusual calendrical situation may also have 
confused some pilgrims in 1983, who may have expected the 
ritual to occur one month later. 

In 1983, I inquired about whether I could be granted 
permission to participate in the Sankhu Vrata. I was told 
that I would be denied permission because, if I were to get 
sick, or die, there could be legal problems. If a partici- 
pant dies, only the other participants may touch the body, 
and others are not permitted to intervene. I personally 
would not have participated in the Sankhu Vrata, because of 
the disruption it would have caused, both within the group 
of vrata participants and among outside pilgrim observers. 
Because of the courtyard setting, I was able to observe and 
participate as a pilgrim, and was granted every opportunity 
to talk freely with both the vrata participants and other 
pilgrims, as long as [I didn't interfere with their 
activities. 

Over the two year period, I visited 30 different 
homes to observe family Swasthani rituals in Kathmandu and 
Sankhu. I made tape recordings whenever possible, and 


copies of portions of texts when permitted. In addition, I 


interviewed many families, 
about their ideas 
experiences with observing the 
performing the ritual, 


broad a spectrum as 
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and individual women and men 


concerning the stories and their 


Swasthani Vrata, or 


attempting to ask people from as 


ethnically, and occupa- 


tionally. Very few people knew nothing of the tradition. 


Home rituals of families from the following groups were 


attended: 


NON~NEWAR 
Brahman 
Chetri 
Tamang 
Gurung 


Damai 


I attempted 


during the month. 


NEWAR 
Vajracarya 
Sakya 
Dyabhaju 
Upadhyaya 
Rajopadhyaya 
Srestha 
Tuladhar 
Pradhan 
Manandhar 
Jyaphu 
Maharjana 


Kusle 


visit each family at least twice 


Many of the differences between family 
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rituals were differences either in personal styles of 
reciting the text, or in making the offerings. 

In order to document the full month-long Swasthani 
ritual in Sankhu, I stayed with the family of Paramananda 
Vajracarya in Sankhu. All the women except the youngest 
daughter (five years old) had done the full Swasthani 
Vrata. In the year prior to my arrival, 1980, one of the 
daughters (aged fifteen) had done the vrata. During my 
stay in 1983, the mother did the vrata for the third time, 
together with her ten-year-old daughter, who was doing it 
for the first time. I attended daily rituals and special 
events in Sankhu for both years. In 1983, I was able to 
follow the pilgrimage (by foot, bus, and car) to each of 
the pilgrimage sites and observe the special events at each 
site. I was also granted permission to videotape a compre- 
hensive selection of the Sankhu Swasthani Vrata during 
1983. The videotaping was done under my direction by Ter 
Ellingson, with assistance from Paramananda Vajracarya. In 
order to ensure more accurate and complete documentation 
of the actions and events of a home ritual, I videotaped a 
home Swasthani performance in a Newari home in Sankhu in 
1983, with the assistance of Ter Ellingson and Paramananda 
Vajracarya. Tape recordings and photo-documentation for 


both years were done by myself. 
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NOTES - CHAPTER 3 
1 This information was supplied by Mark Sherwin who 
conducted a field study of a Damai community in Liklik, 
Nepal. He observed the ceremony in January of 1982 


(Sherwin n.d.). 


2 For the PaSupatas of medieval India and Nepal, 


The Path known as charya consisted of vrata (vow) 
and dvara (doorways).{cf. R.G. Bhandarkar] J. N. 
Banerji has summaraized both 'The different prac- 
tices like besmearing the various parts of body 
with ashes thrice a day, lying down in ashes, 
laughing, singing, dancing, making a peculiar 
sound with tongue and palate (hudukkara) in immi- 
tation of bovine sound are the main features of 
vrata. 








(Regmi 1969: 282-283) 


Regarding fasts or vratas in Nepal, 
To severai European scholars, festivals are 
opposite to fasts and imply rejoicings by 
feasting. However, the Hindus observe several 
religious festivals by offering prayers and 
observing fasts, and there are various striking 
ingredients of festivals. ...These are the most 
important constituents of festivals. 
(Majupuria and Gupta 1981: 6,8) 
3 In a description of the royal consecration, or 
rajyabhiseka as it appears in the Visnudharmottara, Ronald 
Inden mentions the king's worship of his own personal 
tutelary deity (istadevata), in a ceremony called svapuja 


or self-worship (Inden 1978: 52). 
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4 The Swasthani Vrata has obligatory elements, included 
in the precepts and vow, which suggest the vedic associa- 
tion of the term vrata. But, participation is by choice, 
which suggests the later Puradnic associations with the 
term. There are many Vedic ritual elements, but Tantric 
elements are included as well. The use of a ritual mirror, 
jwalanyakham, as a focus for the Goddess Swasthani, may 
have been linked to the Tantric depiction of absolute 
reality through the union of Siva with Sakti. According to 
Dasgupta's reading of the Kama-kala-vilasa (1946: 333), 

Siva...is pure illumination...or the abstract 

self-shining thought with all the principles of 

activity [Sakti] contracted within it...Sakti is 

the principle of activity or the inherent 

activity of thought...and contains in her the 

seed of the future world. ...Siva, however, real- 

ises himself through Sakti, and therefore, it is 

said that Sakti is the clear looking-glass_ in 

which the form and beauty of Siva is reflected. 

The philosophical implication is that pure ab- 

stract thought cannot realize its own nature 

unless it comes back to itself through its own 

activity, and when thus it returns to itself 

through {activity of thought], it becomes 

‘egohood' or ahamkara, which is called "the mass 

produced through the union of Siva and Sakti.” 
Part of the prescribed and practiced Swasthani ritual in- 
cludes the placement of a sand Sivaiifga together with a 
ritual mirror, or “looking-glass". And the name Swasthani, 
or "own place" which is applied to this representation also 
seems to suggest an association with process of self-reali- 


zation. In the ritual, argha is offered to the image and 
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then GaneSa (the son of Siva and Parvati) is worshipped. 
In Newari tradition, a ritual mirror, or jwalanhaykam, is 
usually among the objects given to a bride in her dowry 
when she is married. G. S. Nepali mentions that this 
object is kept in a room with other dowry items (Nepali 
1965: 59). This mirror which is surrounded by a ring of 
flames is used in other rituals as well, and it seems to be 
associated with women and the matriline, via the bride. 

The use of.a ritual mirror, dharpana is used in 
bathing ceremonies for Buddhist images as well. At Jana 
Baha Temple, in Kathmandu, the reflection of Seto 
Matsyendranath, AvalokiteSvara, is bathed on a =Mmirror 
rather than the image itself, to symbolize the pure void- 
ness of all deities and images (Locke 1980: 110, n.62). 

Dasgupta also notes that in Vedantic thought, Sakti is 
equated with the "principle of illusion (maya) " -- a common 
theme in the Swasthani tradition (1946: 334). Sakti's 
creation of Brahma Visnu, and Siva in the three gunas  -~ 
satva, rajas and tamas, and her subsequent testing of them 
in the form of a corpse, are associations found in the 
Puranic and Tantric traditions (Dasgupta 1946: 335-36) 
which parallel the associations with Swasthani found in 


the stories of creation of the Swasthani Vrata Katha. 
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CHAPTER 4 


THE SWASTHANI VRATA: DESCRIPTION 
Vrata in the Home 

Before describing the family Swasthani ritual which 
is held in the home, let us review some basic conceptions 
of Swasthani and the Newar worldview. In the Swasthani 
vrata text, the Goddess Swasthani is described as 
surrounded by the Asta Matrka Gana, or eight female 
protective deities, and portrayed at the center of an 
eight-petalled lotus yantra or mandala. Like Swasthani 
herself, the Asta Matrka are essentially aniconic 
goddesses, relatively rarely portrayed by anthropomorphic 
images. The Asta Matrka are represented throughout the 
Kathmandu Valley and in Newar communities and towns as 
collections of rocks in open-air shrines (Figures 4-62, 
4-63), their purpose being to protect geographical areas 
and space. The area may be a home, with the eight 
goddesses personified in household tools (G. Vajracarya & 
Michailovsky 1982: 421), a neighborhood twa (Gutschow and 
Kolver 1975; Gutschow 1982), a town, or even a nation 
(Gutschow and Bajracharya 1977; Gutschow 1982). The geo- 


graphical place thus becomes the center of this protective 
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circle, or mandala; and, as we have just noted, Swasthanl 
is also at the center of this Asta Matrka mandala. In her 
abstract nature, placed at the point of definition of this 
protective mandala, Swasthani is the "place to he 
protected". The "place" differs for each individual, 
family or community, so that she actually represents "one's 
own place". 

The name Swasthani is a compound name composed of two 
Sanskrit words: swa, meaning "self" or “own", and sthana, 
meaning “place". The "i" ending makes this a feminine 
name, which can be translated as "goddess of own place". 
One of its possible extended meanings is "goddess of own 
home". 

On a more personal level, the name "Swasthani" seems, 
for many people in Nepal, to be associated with not the 
goddess herself, but with the actual performance of her 
ritual or the observance of vows. It brings to mind 
memories of fasting and daily bathing; but the most common 
memory is of the month-long recitation of the Swasthani 
stories together with the family in one's own home. For 
many, the name evokes warm positive feelings and strong, 
vivid memories of family unity. These associations with 
warm family gatherings are reminiscent of the childhood 
memories some Americans have about family Christmas gather- 


ings. Again and again, people emphasize strongly that this 
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is a family event to which outside priests are specifically 
not called, and in which all family members are given an 
opportunity to participate either through recitation or 
through preparation of ritual offerings. Thus, the primary 
associations of the Goddess Swasthani and her rituals are 
with stability, well-being, and unity in the home and 
family. The most basic and widespread form of Swasthani 
ritual is that performed in the home, or "one's own place”. 
With this in mind, let us see at how Swasthani is actually 


performed in the home. 


Family Participation in the Ritual 

To many Nepalese families, doing Swasthani at home is 
their favorite ritual. Usually the whole family partici- 
pates, men, women, and children; and the ritual is 
conducted within individual homes rather than as a_ public 
event (Figure 4-1). Everyone who is capable of pronouncing 
the phonetic script is given an opportunity to recite a 
portion of the text. Unlike many other occasions for 
ritual recitation, a family priest is deliberately not 
called to do this recitation. While some individuals may 
become bored and angry because they are forced to recite 
when their real desire is to listen, others become 
impatient while having to wait their turn to recite; and, 


when they get their chance, they enjoy trying to smoothiy 


recite and phrase the long sentences. Some try out 
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different styles when they recite to see which is nicest, 
and others try to recall and imitate certain “expert” 
performers and their characterstic recitation styles. If 
the person reciting is hesitant, the audience will 
constantly correct him or her on mispronounced words and 
other errors. If they lose their place on the page, some- 
one is always there to repeat the last phrase or remember 
the next phrase, so that the pace is maintained. While 
better quality recitation is encouraged, those who are slow 
or choppy in their recitations are never discouraged. 

The central focus of a home ritual is on the recita- 
tion of the Swasthani text. Telling and hearing these 
stories is what produces religious merit. Since the 
SwasthaniI text itself is also an emanation of the goddess 
Swasthani, keeping a copy of the text in the home is enough 
to ensure increased well peing of the family and home. 
Often a major episode in the text will end with this type 
of formulaic statement: 

Thus, whoever listens to or tells [this  story,] 
along with the Sri Sri Sri Swasthani ParameSvari 
Katha, and whoever reads this story or tells it 
to others, or listens to it, or keeps the text in 
their home, will be fortunate. Their sins, sick- 
ness, enemies, and fears will be eliminated, 
Laksmi will reside in their home, and in death 


they will surely be liberated and enlightened. 


(Swasthani Dharma Vrata Katha 1980: 249) 
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Throughout most of the year the Swasthani text is 
kept wrapped in cloth in a clean, safe place in the home, 
usually on a shrine shelf or in a shrine room along with 
other deities. Incense may be offered to the book during 
nitya pujas (daily rituals), but only if the book is 
conveniently located in the home to incorporate it into the 
ritual. Other than this, no special rituals or offerings 
would be made except during the winter month of Magh. 

The lunar month of Magh (Jan.- Feb.) is the official 
time of year during which it is auspicious to worship 
Swasthani, and to recite the Swasthani Vrata Katha. Thus 
the month-long ritual takes place from the full moon of 
Paus (New. Milapunhi; Dec.-Jan.) to the full moon of Magh 
(New. Sipunhi; Jan.-Feb.). 

While a separate ritual guide or ptja vidhi is 
often included in the preface of the text, the instructions 
for performing the Swasthani rituals are also included in 
the stories, in the form of descriptions of how the 
characters learn to do the rituals. The instructions in- 
cluded in the stories describe the precepts of the vrata in 
varying detail, but they consistently emphasize the telling 
of the stories as part of the instructions. For example, 


the Rsis tell Gomayeju, 
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Do the Swasthani ritual offering and listen to 
her story. Tell the story to others; if there is 
no one to listen, tell yourself. Listen to your- 
self. Tell your mattress, tell your bed, tell 
your spindle, tell your carding tool... After 
doing this, Goma, by the power of Sri Swasthani's 
vows, all your troubles will disappear; don't 
believe otherwise. 
(Swasthani Vrata Katha 1979: 472-475) 

While it is generally believed that fastidious 
observance of all the vows will generate the maximum amount 
of merit, there is also recognition of a wide-ranging 
variation in individual economic and physical means. The 
earning of merit is relative to the means of an individual. 
Thus, if one is destitute, illiterate, or severely handi- 
capped, but still motivated to do the vrata, the recitation 
or remembrance of the names of Swasthani and Siva alone are 
adequate (See also p. 230 above). Very often, the time and 
means required for doing the whole vrata on a regular 
annual basis are not available to the average individual, 
much less an entire household. The effects of the loss of 
labor of even one woman for one month can be financially 
devastating in some homes. Thus, the recitation of the 
stories provides access to worshipping Swasthani on a 
regular basis without extra expense or loss of income. 

According to the text and to those who read it, 
anyone can do Swasthani. Recitation of the text does not 


limit participation in the ritual to only literate 


individuals. Because hearing SwasthaniI is as important as 
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reciting SwasthanI, anyone who is present at a Swasthani 
recitation ritual is "doing" Swasthani. 

There are no caste limitations on who flay or may not 
do SwasthanI. However, those who are in a temporary state 
of pollution, from death of a relative or menstruation, 
usually abstain from participating. In the narrative, 
Swasthani is given as a ritual by Parvati and Siva to those 
who are: "pained, or miserable, sinful, childless, wife- 
less, or  husbandless" (Swasthani Vrata Katha 1979: 
472-473). But one may certainly do Swasthani even if 
she/he has none of these difficulties. In many Nepalese 
homes, Swasthani is recited each year, whether or not such 
problems exist. There is also explicit mention of 
Swasthani being done by people and gods from all walks of 
life, such as: the Goddess Parvati, the superhuman Nagas 
and Apsarases, high caste Brahmens, porters, and a queen. 

Nevertheless, all the vidhi instructions for doing 
Swasthani emphasize that the recitation should be done 
every night for one month with the family in the home, and 
that these family members should receive the prasada. If 
one has no immediate family, one should: 


Tell vourself, listen to yourself. Tell your 
mattress, tell your bed, tell your spindle...etc. 


(Swasthani Vrata Katha 1979: 472; cf. Swasthani Dharma 
Vrata Katha 1980: 307; story of Gomayeju in Swasthani text, 
p-. 523 above) 
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This last passage not only indicates to "whom" the 
Swasthani story is told, but it also illustrates nicely 
where Swasthani is to be told. All the objects and tools 
mentioned, including the people, are part of what makes a 
home. Thus, for each family, the home becomes the shrine 
where they worship SwasthaniI for the month of Magh. 

This is how SwasthanI is done in one household. On 
the full moon of Milapunhi, before the beginning of the 
month, the family vows that they will do Swasthani for a 
whole month, and read the story. Women in the house may 
also vow to observe some of the precepts, such as a 
restricted diet or ritual bathing. From this day onwards, 
the family holds a ritual recitation each evening during 


the month, and follows this procedure: 


The Ritual Recitation 

Before beginning the ritual, the floor is swept and 
cleaned, and everyone removes their shoes and rinses their 
hands with pure water. A small tin of ritual unbreken 
rice, lamp wicks, and incense is brought out, and an offer- 
ing of fruit or nuts is prepared and set on a plate before 
a book stand. Meanwhile, the SwasthaniI book is taken out 
of its storage place and set on the book stand. The main 
reciter sits cross-legged behind the stand, and everyone 
else sits facing the reciter in a semicircle. The reciter 


touches his/her forehead to the book and removes it from 
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the cloth wrapping. Placing it on the stand, with the 
cloth directly beneath the book, the reciter opens the book 
to the page containing the praise verse. Oil lamps and 
incense are lit by others, and each person takes a few 
grains of ritual rice and a flower, if available. Holding 
the rice and flower blossom between the palms of the hands 
in a gesture of praise, or namaskara, everyone recites the 
Sanskrit praise verse in unison. As the final line is 
recited, everyone touches their hands to their forehead; 
and, bowing to the book, they offer the rice and flower 
from their hands onto the open book. Everyone touches the 
book and then their forehead with their right hands. This 
offering of rice and flowers to the book is called 
puspanjali. 

Next, a chapter or story is recited from the text by 
the main reciter. Everyone listens intently, and the lamps 
and incense are kept burning. During the recitation, if 
the others wish to recite, the main reciter will offer the 
book to them to recite. Sometimes the main reciter 
encourages others to recite. 

At the end of the chapter, the reciter turns to 
another concluding prayer verse at the end of the text. 
Everyone rinses their hands with water again, and takes a 
few grains of rice in their hands. While holding the rice 


between the palms of the hands in a gesture of praise, or 
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namaskara, everyone recites the Sanskrit ending prayer 
verse in unison. As the final line is recited, everyone 
touches their hands to their forehead, and asks for the 
fulfillment of their personal wish or a blessing from 
Swasthani Devi. Bowing to the book, they offer the rice 
from their hands onto the open book. Everyone touches the 
book and then their forehead with their right hand. After 
this, the book is closed. The plate of food is touched to 
the book, and a small portion may be placed on the cover.. 
This portion of food is set aside, and the book is 
re-wrapped in the cloth binding and placed in the permanent 
storage place by the reciter. Meanwhile, the others dis- 
tribute the remaining food as prasada to everyone present. 
While everyone eats their share of blessed food offering, 
they casually recount their favorite part of the story or 
discuss the about unresolved plots of the stories. When 
the food is eaten, the tin box, lamp stand, and book stand 
are replaced in a safe cupboard, and everyone goes to bed. 
On the first and last days of the lunar month, a 
larger offering may be given, and the entire narrative is 
recited from beginning to end. Some women fast only on 
these two days. Following the final recitation, during the 
mangalam or ending prayer, everyone makes their personal 
request known to the Goddess Swasthani, and asks for the 


fulfillment of that request. Finally, the book is rewrapped 
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in cloth and placed in its storage place until the 
following year. A food offering is distributed to the 
participants. If a woman has done the vrata, she will 
offer eight fried breads to her husband or son following 


the recitation of the last day. 


Variation in the home rituals 

In surface appearances, Swasthani rituals vary consi- 
derably from home to home. There are many ways of doing 
the beginning and ending prayers and offerings. For 
example, some families begin by drawing either a swasti 
(swastika) or a crescent shaped design on the cover of the 
book with yellow and red powders. A five~headed naga bell 
may be rung, and lamps may be offered, along with incense, 
before the book is finally opened and the opening verse is 
recited. Sometimes, grains of the ritual rice are 
swallowed whole at the end of the recitation. 
Occasionally, the Sanskrit prayers are preceded by a bhajan 
song about the goddess Swasthani sung by everyone. If the 
book is an old manuscript with illustrated wooden covers, 
the beginning offerings are made directly to the illus- 
trated images instead. Sometimes offerings are made to a 
Swasthani mandala illustration in the book as well (Figure 
I-B). The kinds of food and flower offerings also vary 


considerably. Steamed sesame and molasses filled dumplings, 
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or yomari, are sometimes offered. Apples, oranges, nuts, 
dates, peanuts, soaked peas, eesue or milk-curd sweets, 
sugar cane, or molasses cake may also be offered. If 
available, a small variety of yellow flower called dwapola 
swan may be offered. 

he beginning vows and ending rituals also vary in 
practice. The extent of the vows taken at the beginning of 
the month in part determines the nature of the rituals at 
the end of the month, as weil as the degree of expansion of 
ritual observances during the month. Proper conduct of 
the rituals is one of the vows which may or may not be 
made. Some families read and follow the printed instruc- 
tions for the ending ritual. But since the printed 
instructions vary from one edition to the next, the rituals 
take on many different appearances. At times it is diffi- 
cult to distinguish what is textually dictated from what is 
personal, individual innovation or abridgement. 

Although it is not a part of the instructions in the 
puja vidhi to do so, many families visit the famous 
Swasthani pilgrimage site on the Salinadi River to bathe 
and to conduct the final ritual. While many families 
perform the final ritual in their own homes, this 
pilgrimage seems to be yet another way of further increas- 
ing the efficacy of the home ritual, and those who can't 


visit the Salinadi may at least visit a nearby river 
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pilgrimage site. Most of the families who conducted their 
ritual at the Salinadi location utilized the eight- 
petalled lotus mandala drawn on a copper plate (Figure 
4-3), and placed next to or on top of a Siva lingam made of 
sand. The images of other main deities were made of sand 
and/or stones collected from the river. The kinds of 
offerings also varied in shapes, sizes, and quantities 
(Figures 4-2,4-3,4-4). However, the 108 breads, 108 betel 
leaves, and 108 lamps seemed to be incorporated as core 
elements in most performances. 

Since the instructions recommend making an offering to 
one's own priest, many Brahmans visit this pilgrimage site 
on this occasion for the express purpose of heing hired to 
conduct this concluding ritual. Their main function is to 
read the puja vidhi instructions from the book while the 
family or individual women perform the ritual. But they 
also receive offerings from the clients. Some groups of 
women came together with a hired Brahman brought along for 
the purpose (Figure 4-5). One Tamang family conducted their 
ritual with a family Lama. Some families read the 
instructions and conduct their own rituals. Since not 
everyone can take time to recite the entire text, local 
boys and girls go to the pilgrimage site at dawn. Seated 
by the side of the river and the main walkways, they recite 


the text continuously for a donation from visiting 
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Figure 4-3 Two male relatives (lower left and right) 
assist two women in their preparations of the final ritual 


at Salinadi River 
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Figure 4-4 Daughter (center) recites Swasthani text while 
mother (left) performs ritual at S@alinadi, and father 


(left) listens 
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Figure 4-5 Brahman priest (left) directs a group of 
prahman women in a final ritual at Salinadi 
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pilgrims. 

Performed in the home, this ending ritual may be more 
or less elaborate than the versions performed at the 
Salinadi River. Since it may be impractical for pilgrims 
to transport all the necessary ritual items and offerings, 
the surface appearances of the riverside rituals may be 
less spectacular, and many of the items may be symbolically 
represented by sand. Home versions of the ritual are more 
obvious, controlled, and neater (cf. Bouillier 1982: 
94,105-6). Since there are no large crowds, the ritual 
area can be cleared and properly maintained. Bronze or 
clay images may replace the sand and stone representations. 
Greater varieties of food and flower offerings may also be 
prepared. However, if no one in the home has observed any 
vows, the final ritual may not be very different from the 
other daily rituals. 

I have heard that inthe Newar bazaar town of 
Bandipur, outside the Kathmandu Valley, a reenactment of 
the story of CandravatI is staged with handmade doll 
effigies as part of the ending ritual. In the reenact- 
ment, the doll is made to fall into a large pan of water, 
and its legs and arms fall off (cf. the Candravati story, 
pp. 546-79 above). Then, after completion of the Swasthani 
Vrata, the legs and arms are rejoined as Candravati is 


transformed from a sinneress to a meritorious person (K. 
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Pradhan, n.d.). Casper Miller describes the use of cow 
effigies in a ceremony on Swasthani Purnima, which also 
involves the possession of a jhankri by Mahadeva, in the 
celebration of the Deolang Jatra, held at the shrine of 
DeolingeSvari Mahadeva in the Tamang community of Deolang 
(Miller 1979: 105-141). Such effigies were not used in any 
of the rituals which I personally witnessed in the town of 


Sankhu. 


The Vrata in Sankhu 


Thus far, we have examined the Swasthani ritual as it 
is performed in the home, together with one's own family. 
In the home, the recitation of the stories plays an obvious 
central role. But individuals who are strongly motivated 
will also take vows to fast and observe precepts. While 
many of these individuals choose to do the vrata in their 
own home, they may instead decide to do it at the famous 
Swasthani pilgrimage of the Salindi River in Sankhu. The 
taking of vows and observance of precepts ranges in 
quantity and quality according to personal choice. We might 
view the vows and precepts as being part of a continuum 
ranging from no vows to many vows. Patterned sets of vows 
and precepts would be situated along the continuum 
according to quantity; with the ideal quantity being that 


which is prescribed in the text. Since each book may vary 
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slightly, though, even the ideal limit consists of 
variously patterned sets of vows and precepts. 

The vrata as it is performed in Sankhu exemplifies 
the most complex form of the vrata. But, in Sankhu, the 
quantity and quality of vows and ritual activities 
surrounding the precepts all but obliterates the recitation 
of the stories. Although the stories are still recited, 
the participants and other worshippers seem to focus more 
on the ritual procedures and the strict observance of 
precepts, while the stories become submerged as an ongoing 
undercurrent. 

The Swasthani Vrata in Sankhu is reputedly the most 
meritorious form of the vrata, and also the most 
demanding.+ While some individuals may choose tc perform 
it three times, it is usually done only once in a lifetime. 
Those who vow to perform this version of Swasthani Vrata 
must leave their families and stay in the town of Sankhu 
for the entire month, and refrain from any physical contact 
with those not doing the vrata. Taking vows to observe 
precepts, abandoning worldly pleasures and luxuries, and 
devoting themselves to religious thought, they must remain 
pure in motivation as they travel barefoot over one hundred 
miles on pilgrimage around the Kathmandu Valley. In spite 
of daily baths in the frigid January waters during the 


coldest days of the year, and taking only one meal a day, 
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those who do the vrata claim to be stronger and healthier 
than before, and full of determination and endurance to 
complete this vow of a lifetime in order to bennefit 


themselves and their families. 


The Vrata Participants 
Participation in the month-long Swasthani Vrata in 
Sankhu begins with requesting permission before an 
officiating Brahman, who determines the eligability of the 
devotee. If the candidate is too young, too old, too sick, 
too low caste, or ina state of temporary ritual impurity, 


the candidate may be discouraged from participating in the 


vrata. Because the vrata is performed by a large group 


together, the success of the vrata depends on the coopera- 
tion of all the participants. Everyone is expected to obey 
the rules and to conduct themselves so aS not to jeopar- 
dize the progress of the others. If some candidates seem 
to pose potential threats to the progress of the group, for 
whatever reason, they will not be granted permission to 
do the vrata. This screening process is done mainly to 
ensure a better chance of success for all. If an indivi- 
dual is denied permission to participate in this vrata, 
they may do the vrata at home, or at the Salinadi itself, 
but outside of the sacred courtyard. 


The participants of the Sankhu SwasthaniI Vrata are 
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mainly Newar women; however, some Brahman women also parti- 
cipate. The Newar women may be Srestha, Tuladhar, Jyaphu, 
Upadhyaya, Sakya, or Vajracarya. According to participants 
in the vrata, the following groups would not be permitted 


to participate in the group vrata at Salinadi: 


Newars Non-Newars 

Manandhar Tamang Kami 

Kasain Gurung foreigners 

Pode Magar Those polluted by a family 
death 

Kau Bhote 

Nay Chetri 

Kusle Gaine 


Surprisingly, women with small children are permitted to 
attend with a child. In such cases, the child is made to 
observe most of the same precepts as the mother. Such 
children are called dhalam moca (New.), or “vrata babies" 
(Figure 4-6). The participants may be any age, provided 
they are seemingly physically and mentally capable of 
undertaking and completing the vrata. In the 1983 Vrata, 
the oldest participant was a seventy~five-year-old woman, 
and the youngest was a two-year-old boy accompanying his 


mother. 
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Figure 4-6 A woman participating in the Sankhu vrata holds 
her child, a dhalam moca, one of the youngest participants 


in the vrata 
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Usually the group of participants numbers about one 
hundred and twenty. But the size of the group can vary. 
The people of Sankhu thought the smallest attendance in 
recent years was fifty, and the largest attendance was 
around three hundred. The number of female participants 
always exceeds the mumber of male participants; and the 
ratio of women to men is usually about five to one. Indi- 
viduals come from all over the Kathmandu Valley to 
participate. Fach year a large group of Sankhu women 
attend. Sometimes the women who come from other localities 
come in small groups of three to five. Sometimes, two 
sisters or a mother and daughter may go together. 
Occasionally, ritual sisters mitini[Nep.] or tway([New.], 
may also attend together; but many individual women also 
come. Most of the male participants are teenage boys. In 
two years, the age of the male participants never exceeded 
nineteen; and many of the participating boys were 
fatherless. 

Ideologically, the participants are both Buddhist and 
Hindu. The Newars worship both Hindu and Buddhist 
deities; and some deities are worshipped as Hindu deities 
while others are worshipped as Buddhist deities. Depending 


on the occasion, certain deities take on Buddhist or Hindu 


identities. Generally, the participants of this vrata 
view the vrata from a Hindu standpoint; however, 
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syncretistic viewpoints also occur. * 


In the Sankhu vrata, additional specialists are in- 
cluded in the ritual activities, but they do not observe 
the vows. A Newar Brahman, Dya:baju, is hired to conduct 
the daily midday ritual of Mahadeva, or Madhava Narayana. 


A Bhatta Brahman recites a Newari manuscript of the 


Swasthani Vrata Katha. This is a privateliy-sponsored, 


endowed position. There are also five to seven conch-shell 


trumpet players, who are all Sresthas of Sankhu (Figure 


4-7). They are refered to as the Sawa, and their role is 
hereditary within one family in Sankhu. In addition to 
providing conch-shell trumpet music, they sing a separate 
song each day of the month from the Gitagovinda, a famous 
14th century Indian Krsna song cycle. Newari Kusle 
musicians also participate by performing the paficabaja 
offering music and processional music (Figure 4-8). 

A Newar couple called the Kaji and Kajini (Figure 
4-9) function as assistants to the Dyabhaju Brahman priest 
in the midday ritual, and mediate between the priest and 
the other vrata participants. Unlike the Brahman priest, 
they observe the vows and participate fully in the vrata. 
The Kaji carries the image of Madhava Narayana into the 
river during the daily bathing ceremony, and the Kajini 
washes the jewelry for the image. In most Newar rituals, 


the Kaji and KajinI are the sponsors of the ritual. 
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However, in this context they are not sponsors, but rather 
play a unique role of priest-participants. 

In addition to the vrata participants, many local 
people of Sankhu attend the seeigeres each morning, to 
bathe and make offerings to the image of Madhava Narayana 
and the Swasthani book. Ritual supply and food vendors 
also attend. Gaine musicians sit nearby and sing Swasthani 
songs for a small fee. Yogis and ascetics take up 
residence in the adjacent dharmaSala and math. 

Preparations for the Vrata 
Several days before the beginning of the ritual, the 


people of Sankhu begin making preparations for having che 


vrata held in their community. The local Jaycees set up 


committees for control of crowds and maintaining the 
grounds. A fund raising commitee sets up roadside toll 
booths to collect donations from the local mini-buses and 
taxis. Another group arranges for the preparations at the 
river. Because of recent devastating floods, the normal 
bathing area of the Salinadi was drastically altered. The 
entire stream bed near the courtyard must now be dredged 
and dammed with sand bags to form a bathing pool (Figure 
5-3). The rock image of Vasuki Naga which is situated in 
the middle of the river just below the pool was aiss 
covered with flood sands. Each year, this rock must be 


located and uncovered as well (Figure 5-4). The sacred 
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courtyard and stairways are cleared of debris, and the 
pathways leading to the Candravati shrine are marked with 
arrows. Signboards are set up outside the sacred court- 
yard to request visitors to remove their shoes before 
entering. 

Those who intend to do the vrata make arrangements 
and request permission from their family to do the vrata 
beforehand. If they do not live in Sankhu, they must make 
arrangements to stay somewhere in Sankhu. A red cotton 
flannei shawl must be purchased, and three changes of 
clothes are necessary. Adequate ritual supplies are pro- 
cured for the offerings, and a wicker basket is used as a 


3 Those who live in Sankhu must make a 


carrying vessel. 
separate hearth on which to cook their own food. 

On the fourteenth of the bright fortnight of Paus 
the vrata candidates cut their finger and toenails, shave 
their head if male, bathe at the Mahadevsthana north of 
Sankhu, put on pure clothing, and go to request permission 
to do the vrata from the officiating Dyabhaju priest in the 
evening. Meanwhile, the Dyabhaju goes to the permanent 
residence of the God Madhava Narayana in Sankhu. After 
first obtaining permission from their families to do the 
vrata, all the candidates must request permission at this 


locality. Upon being granted permission to do the vrata, 


they take the vows to observe precepts and sip some jala, 
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or sacred water, in the presence of the Dyabhaju. From 
this moment they begin the vrata. Each candidate returns 
to her or his dwelling place without speaking, and sleeps 
alone on a mattress on the floor. 

The following precepts and restrictions are observed 
during the entire month: 
One meal per day ~ This meal must be completely vegetarian. 
Pounded or boiled rice, milk, molasses, butter, spinach 
greens, soaked peas, and oranges are acceptable foods. 
Meat, eggs, fish, yoghurt, oil, salt, spices, garlic, 
onion, some vegetables, certain fruits, and foods cooked by 
anyone who is not doing the vrata are not appropriate. 
Bathe daily - This is a ritual bath which involves washing 
the hair, legs, arms, and shoulders, in addition to 
offering salutation to the sun and rinsing the mouth with 
jala, or sacred river water. Some puja vidhis prescribe 
three baths a day. 
Daily midday puja - A group ceremony to worship Mahadeva. 
Physical purity - Strict celibacy; no shoes; no cosmetics 
(creams soaps make-up etc.); no body contact with those not 
doing the vrata; maintaining purity by rinsing the mouth 
with sacred water (jala) frequently: keeping isolated for 
four days when menstruating; sieeping only on flsor 
matresses (no beds); no smoking; no alcohol or intoxicants. 


Mental purity - Keeping the mind free of bad thoughts, and 
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concentrating on the Goddess Swasthani and the God 
Mahadeva, with single-minded concentration. Refraining 
from unecessary conversation and bad language. 

Recite or listen to the stories - (every evening) 

Complete the vrata with sincere devotion - No the necessary 
rituals in honor of the Goddess SwasthanI, offer eight 
breads to your husband, son, or the river, and stay awake 
on the full moon night of Mach. 

While the participants are taking these vows the Sawa 
musicians also purify themselves and shave their heads. At 
about ten thirty at night on the 14th of bright Paus, they 
go to the temple of Khadga Yogini and bring some of the 
sacred fire which is kept burning all year round at that 
temple. They place it in a ceramic coal burner and descend 
to the Sdalinadi River to the accompaniment of "calling 
music", called salatawa, played on cymbals and drums. At 
about eleven o'clock, the image of Madhava Narayana is 
taken in procession to the Salinadi River. The male 
candidates who have purified themselves and shaved their 
heads accompany this procession, and remain at the river in 
a stone dormitory house with straw bedding. The sacred 
fire is kept burning in this house for the entire duration 


of the vrata. The image of Madhava Narayana is kept here 


From this point on, the male participants must live 
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in this building until the end of the vrata. The women who 
have no other suitable dwelling arrangements stay in the 
permanent residence temple compound of Madhava Narayana. 
The Sankhu women, visitors who have arranged local accomo- 
dations, and the Sawa musicians stay in homes in Sankhu. 
Some people say that originally the women used to stay at 
the river, but this was stopped because of disturbances by 


drunkards and troublemakers. 


Chronology of the Sankhu Vrata 

In 1982, the month of Faus began on December 12, 
and ended on the full moon on January 9 (Figure 4-10). The 
month of Magh began on January 10, and ended on February 8. 
The Swasthani ritual in 1982, then, began on the full moon 
of Paus, or January 9, and ended on the full moon of Magh, 
or February 8. But 1983 was an unusual year calendrically, 
because there was an added month and a deleted month 
(Figure 4-11). An extra repeat month of ASvin was added 
from September 18, 1982 to October 16 1982; and the deleted 
month consisted of the bright fortnight of Paus and the 
Gark fortnight of Magh. Thus, in theory, the full moon of 
Paus and the first two weeks of the month of Magh were 
eliminated from the 1983 calendar. To compensate for the 
lost month, the ritual was begun on the full moon of 


MargaSirsa, or December 30th, 1982, and continued through 
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the remaining dark fortnight of Paus and the remaining 
consecutive light fortnight of Magh, to end on the full 
moon of Magh, or January 28. The actual length of the 
ritual was not affected by the lost month, but the ritual 
was begun earlier than usual and overlapped with the full 
moon of MargaSirsa. The 1982 ritual, however, was one 
lunar day longer because one day was deleted and one added, 
while in 1983, 3 days were deleted and only 2 extra days 
added to the calendar during the ritual period (Figure 


4-12). 
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1982 
Paus January 
14° preparations - vows 
15 full moon, begin vrata 9 
Magh 
= ak 10 
z il 
3 12 
4 13 
5 14 
6 15 
ist 7 16 
fortnight. 8 17 
9 18 
(Dark) 10 19 
11 20 
12 21 
13 22 
3 to Khadga Yogini 23 
14 to PaSupati 24 
_ 30 new moon - to Pharping 25 
1 to Sankhamul/Sankhu 26 
2 27 
3 to Panauti 28 
4 to Sankhu 29 
5 30 
2nd 6 Saptami Jatra 31 
fortnight {no 7th day) February 
8 1. 
(Bright) 9 2 
10 3 
11 to Cangunarayana 4 
12 to Sankhu . 5 
13 6 
14 7 
_15 full moon - ASvamedha 8 
1 end vrata precepts 9 


Figure 4-10 The calendar of the Swasthani Vrata, 1982. 


Notice that the first fortnight has one extra day, the 
13th, and the second fortnight has one missing day, the 
7th. Thus, the Saptami (Seventh Day) Jatra was performed 


on the 6th day of the fortnight. 
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1983 
MargaSirsa December (1982) 
14 “preparations - vows 
15 full moon begin vrata 30 
Paus 
q. 31 : 
January (1983) 
2 1 
3 2 
6 3 
7 4 
lst 8 5 
fortnight 9 6 
10 7 
(Dark) li 8 
li 9 
12 10 
13. to Khadga Yogini 11 
14 to PaSupati 12 
14 to Pharping 13 
30 new moon - to Sankhamul 14 
_Magh 
1 15 
2 16 
3 17 
4 18 
5 to Panauti 19 
2nd 6 to Sankhu 20 
fortnight 7 Saptami Jatra 21 
8 to Cangunarayana 22 
(Bright) 9 . 23 
10 24 
11 25 
12 26 
13 27 
__15 full moon ~ ASvamedha 28 
1 end vrata precepts 29 


Figure 4-11 The calendar of the Swasthani Vrata, 1983. 


Note that there are two missing days, 4th and 5th, and two 
extra days, 11th and 14th, in the first fortnight. In the 


second fortnight there is one missing day, the 14th. 
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1982 


preparations vows 
full moon - begin vrata 


(extra 13th day) 

to Khadga Yogini 

to PaSupati 

new moon ~- to Pharping 
to Sankhamul/Sankhu 


to Panauti 
to Sankhu 


Saptami Jatra 
(no 7th day) 


to Cangunarayana 
to Sankhu 


full moon ~- ASvamedha 


Margaéirsa 


Magh 


14 
is 


1983 
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preparations vows 
full moon - begin vrat3 


(no 4th or Sth day) 


(extra 1lith day) 


to Khadga Yogini 

to PaSupati 

(extra 14th day) to Pharping 
new moon =- to Sankhamul 


to Panauti 

to Sankhu 
Saptami Jatra 

to Cangunarayana 


(no 14th day) 
full moon - ASvamedha 


Comparative chronology of Sankhu Vrata events, 1982 - 1983. 
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Figure 4-12 shows the comparative chronology of lunar 
dates of events for the two years. Note that, while the 
sequence of events remains constant, only the beginning and 
ending events occur at fixed dates in the lunar monehe: 
Normally, the Saptami Jatra would also recur regularly on 
the 7th day of the 2nd fortnight; but, since that day was 
omitted from the 1982 calendar, it was moved to the 6th for 
that year only. 

The numerical dates in Figures 4--10 to 4-12 correspond 
to the lunar tithi calendrical system. In Nepal, the solar 
calendar names (Magh and Paus) are still used in 
conjunction with tithi, even though a separate numeration 
system is used with them as well, called gate, in which the 
full moon or new moon do not necessarily fall at the very 
beginning and the very end. The Newari Lunar months 
(Pohela and Silla) begin and end on the new moon. Bright 
fortnight is thwa; while dark fortnight is ga. Thus the 
rituals of Swasthani extend from Milapunhi Pohelathwa, 
through Pohelaga and Sillathwa to Sipunhi. Then the 
activities are extended to the end of Sillaga to Sivaratri, 


the new moon, or end of the month of Silla. 


680 


The Bathing Ritual 

Early at areund four-thirty on the morning following 
the vow-taking ceremonies, on the full moon of Paus, the 
Sawa musicians begin their circumambulation of the town of 
Sankhu to wake up the vrata participants. The sound of the 
conch-shell trumpet breaks the stillness of the night and 
approaches through the dark streets. The vrata partici- 
pants quickly dress and leave their dwellings without eat- 
ing or drinking anything. Meeting the other participants 
at the crossroads, they walk barefoot in groups through the 
frost-covered wheat fields down to the sacred courtyard on 
the banks of the Salinadi River. Some of the Sankhu 
people pring small bundles of straw and wood to burn fires. 

The courtyare€ is located on the west bank of the 
river, halfway up a flight of stone stairs (Figure 4-13). 
There are nine fire pits within the courtyard; and a shrine 
with an inscription is located on the eastern wall closest 
to the river (Figure 4-18). 

The women sit in small groups around the nine fires 
chanting, "Madhava Narayana, Madhava Narayana." When all 
the participants have arrived, they take off their outer 
garments and prepare for the bathing ceremony. Their 
shoulders are bared, and only the middle portion of their 
body is covered. The boys wear a white dhoti fastened 


around their chests, and secured with cumberbunds. 
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Finally, the image of Madhava Narayana is carried down the 
steps to the bank of the river by one of boys who is doing 
the vrata. 

The women scoop up handfuls of water and offer them 
to the god as they bow (Figures 4-14, 4-15). Meanwhile, 
the Sawa musicians offer sacred water from the small 
cymbals and from their conch-shell trumpets (Figure 4-16). 
Following this, the image of the deitv is qiven to the 
Kaji, who places it on his head and advances to the middle 
of the river, facing upstream to the north. The women and 
boys walk in behind him, forming several rows. Everyone 
waits for the cymbals to sound. With the dawning of the 
first rays of the sun, the cymbals play a continuous fast 
steady beat, and immediately everyone dips simultaneously 
down into the water (Figure 4-17). The Kaji dips with the 
deity three times before returning to the bank. The boys 
dip and splash hurridly and rush out, while the women wash 
their hair and offer argha with cupped hands to Sri surya, 
the sun, which is rising at that very moment. While the 
boys do full prostrations up the stairs and around the 
shrine of the Asta Matrka, the cymbals stop, and the Sawa 
musicians play an offering piece on the six conch-shell 
trumpets. The boys rinse off in the water again, and 
finally change into a dry dhoti and a sweater. The Kaji 


carries the image of Madhava Narayana up to the courtyard 
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Figure 4-14 Vrata participants warm themselves near fire 
before the bathing ceremony 
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Figure 4-16 Sawa ensemble plays conch-shell trumpets and 
cymbals during the bathing 
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and sets it in the small shrine along the inner side of the 
eastern wall (Figure 4-18). The women dress in their 
ritual clothing with red shawls, and sit near the fires to 
dry their hair (Figure 4-19). 

Meanwhile, the other devotees and visiting 
pilsrims arrive at the river to bathe and make offerings to 
Madhava Narayana and the Swasthani book. This bathing 
continues sporadically until noon. Most of the bathers are 
women. Often they do not take full baths, but wash their 
faces instead, and offer argha. After this, they make rice 
and red powder offerings to all the stone-image shrines 
along the river bank. Crossing the river, they stop on 
the sandbar in the middle to worship the Vasuki Naga rock, 
and then proceed through the rice fields to the Candravati 
shrine under a large tree. Here, they maxe rice offerings 
to three large stones representing Candravati (Figure 4-20) 
and the two porters (Figure 4-21), three characters of the 
Swasthani stories. Then they return to the courtyard and 
make offerings to the image of Madhava Narayana and the 


Swasthani book. 
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Figure 4-18 Shrine for the image of Madhava Narayana 
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Figure 4-19 Group of women vrata participants sit in sunny 
courtyard after bathing 
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Figure 4-20 Rock shrine at foot of tree, representing 
Candravati 
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Recitation of the Swasthani Katha 

While everycne is drying off, a Bhatta Brahman from 
Sankhu, Bhatta Baje, arrives with the Swasthani text, and 
begins to set up his recitation area along the south side 
of the courtyard, on a veranda of an adjoining rest house 
building. This large Newari manuscript is kept wrapped in 
a cloth and is brought to the courtyard each morning. The 
Brahman sits facing north, and places the book on a wooden 
book stand. Unwrapping the book, he recites the beginning 
prayer, and then removes the pages of the manuscript which 
contain the first story. Then he places the book cover 
over the other portion of the text to protect it, and 
begins to recite the story. 

As soon as the book is unwrapped, the devotees 
from sankhu begin coming forward to bow and make offerings 
to the book (Figure 4-22). These devotees may be young 
girls, women, men, or entire family groups. Offerings 
include rice, red powder, coins, yellow bhimsenpati 
flowers, sesame sweets, and yomari breads. Some women set 
up one hundred and eight butterlamp offerings on the 
veranda while they listen to the story (Figure 4-23). 
During the recitation, the vrata women sit in groups around 
the nine fires in the courtyard. Some women listen with 
single-minded concentration, while others move about and 


even leave the courtyard. Still others may prepare lamp 
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Figure 4722 Two women make cfferings to Swasthani 
manuscript (center) in the courtyard veranda at Salinadi 
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Visiting pilgrim women light 108 butter lamps 


4-23 





Figure 
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wicks or various offerings in preparation for the other 
rituals. 

The recitation lasts about one hour. When the 
recitation is completed, the ending verse is recited, and 
the pages are recollated in the book, which is then closed 
between two wooden covers. During and after the recita- 
tion, more devotees and vrata participants continue to bow 
and make offerings to Madhava Narayana and the Swasthani 
book. Some families bring their own copies of the text, 
and touch them to this manuscript to inveke the power of 
Swasthani into the text which is recited in their home 


(Figure 4-24). 


Preparations for Midday Puja 

After the recitation, before noon, the women may stay 
seated in the courtyard to prepare ritual offerings, cr 
they may wander around outside the courtyard. The Kajini 
washes the jewelry for Madhava Narayana and takes it to the 
courtyard. The area before the image is cleared of offer- 
ings, and preparations are made to begin adorning the 
deity. 

The bronze image of Madhava Narayana, also called 
Harihara LokeSvara, stands on a lotus pedestal under an 
arch of flames and nagas, which meet at the top to forma 
hood of nagas. The face and multi-spired crown are worn 


away; and one of the hands displays the varada mudra, while 


| 2, ee 


697 


the other holds a long-stemmed lotus. The silver jewelry 
which adorns the image consists of many parts. A -small 
umbrella covers the head, an apron pannel covers the front, 
necklaces and chains are drapped on the neck, extra sets of 
wing-like multiple arms are attatched on either side, along 
with some other crescent shaped ear ornaments. A cluster of 
kikipa leaf-shaped ornaments are also attached around the 
head. 

Usually one of the Sawa musicians adorns the image 
with the jewelry. First he places the image in a Garuda- 
flown chariot. Then he places the chariot against the 
stone inscription which forms the back wall of the shrine. 
The shrine niche is guarded on either side by two stone 
lions. All the jewelry is carefully attached to the image, 
leaving only the golden face of the actual image showing. 
Finally, the six conch-shell trumpets are set in a row 
before the image. A large painted cloth umbrella is 
attached over the shrine, and a small square canopy is 
suspended over the foreground of tne shrine (Figure 4-25, 
4-26). 

Just before noon, the Dyabhaju (Newar Brahman priest) 
arrives from Sankhu. His head must be shaved, his nails 
cut, and he must not wear shoes. His arrival signals the 
beginning of the midday ritual for Mahadeva, who in this 


case is revoresented in the Hari Hara image of Madhava 
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Narayana. The devotees think of the name "Madhava 
Narayana" as Mahadeva Narayana, or a combined form of Siva 
and Visnu, rather than the exclusive "springtime" or 


Madhava form of Narayana. 


The midday puja 

When the Dyabhaju arrives, the courtyard is cleared 
and the fires are put out. He announces to the vrata 
participants that the ritual will begin, and ali the parti- 
cipants go down to the river to sip sacred water, or jala. 
The women, now dressed in their red shawls, fill their 
water vessels with water and hurry back into the courtyard. 

As soon as the women and men are seated in orderly 
rows, facing east, the Sawa musicians sit in front to the 
right of the shrine, facing north. When the Dyabhaju 
enters, the entrances into the courtyard are tied off with 


ropes. No one who is not a recognized participant in the 


vrata may set foot in the courtyard until after the comple- 


tion of the ceremony. 

The ritual begins with the Dyabhaju or one of the 
Sawa musicians sprinkling everyone with sacred water poured 
from a conch shell. The Dyabhaju sits directly before the 
image of Madhava Narayana, and the Kaji and Kajini sit 
Girectly behind him. While the Dyabhaju recites various 
Mantras and offering verses, he makes corresponding offer- 


ings to the image of M@chava Narayana. These are the 


701 


sixteen offerings. As he does this he also gives instruc~ 
tions to the vrata participants, so that they can make 
necessary offerings, and in some cases follow along 
mentally (Figures 4-27, 4-28). 

After the incense is offered, everyone gives the 
offering of 108 grains of rice, in unison, one grain at a 
time (Figure 4-29). This is followed by the performance of 
a song from the Gitagovinda, sung by the Sawa musicians to 
the accompaniment of ta cymbals. The cymbal player must 
offer argha from his cymbals after this, and they all bow. 
Then the conch shells are handed to the musicians and they 
play the offering piece on the conch~shell trumpets (Figure 
4-30). 

After this, the Kaji makes offerings directly to the 
image of Madhava Narayana and offers argha from a 
conch-shell. These prasada of these offerings is passed to 
the other participants by the Kajini. The Kajini also 
passes additional offerings forward from the participants 
to the Kaji. Additional offerings are made while the 
priest rings a bell. 

Finally tne ritual is completed with shouts of 
"Madhava Madhava!" At this time, prasada is distributed, 
and offerings made by outside devotees to the vrata parti- 
cipants are distributed in equal portions to all the parti- 


cipants. These offerings must be approved by the 
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officiating Dyabhaju priest. The offerings are kept near 
the Swasthanl book during the ritual, and distributed after 
the ritual is completed. The offerings are put away in 
each person's basket along with the other daily belongings. 
Throughout the performance of the ritual, the Kusle 
musicians perform the paficabaja ritual offering music out- 


side of the courtyard. 


The Procession to Sankhu 

After the completion of the Madhava Narayana puja, 
the whole group, including all the vrata participants, go 
in procession to the town of Sankhu. First, everyone sips 
sacred water, or jala, and the women collect fresh jala in 
their water vessels for the procession. One of the boys 
carries the image of Madhava Narayana with both hands, 
secured with a cloth sling tied around his neck and back. 
His head is wrapped in a white turban, and his mouth is 
covered with a piece of cloth. Another boy carries the 
large cloth umbrella and follows close behind. The Sawa 
musicians walk on either side and behind Madhava Narayana. 

They are followed by all the vrata participants. 
The procession itoves up to the very top of the 
stone staircase (Figure 4-31), and the musicians sound the 
conch-shell trumpets. They proceed through the small 


Bhimsenthana temple complex, and the conch-shell trumpets 
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are sounded inside. Passing through the back door, they 
enter the old courtyard of an ancient royai palace, 
circumambulate the Gorakhnatha shrine, sound the conch- 
shells, and walk back through the temple complex out to the 
main road leading towards Sankhu. 

As soon as they come to the main road, the Kusle 
musicians take the lead, about thirty feet ahead of the 
others, and begin playing the Tapa Raga piece. This is 
played until Sri Paficami, or the beginning of spring, after 
which they play Basanta Raga. The procession moves along 
the road through the fields, and pauses briefly at a cross- 
roads to salute Khadga Yogini Temple with the conch-shell 
trumpets. The vrata participants chant, "Madhava Narayana, 
Madhava Narayana" while they walk (Figure 4-32). 

As the procession turns into the first entryway 
into the town of Sankhu, the conch-shell trumpets are 
sounded again. They follow this street to the main bazaar 
street of Sankhu, and sound the conch-shell trumpets again. 
Turning right, they proceed to the large Calaku Dabu, or 
stage platform located in the twa of Calaku. A wooden 
shrine stand is set up on the stone stage platform to 
receive the image of Madhava Narayana. As they approach 
the stage, the Kusle musicians speed up the tempo of their 
piece and play the ending phrase. Simultaneously the Sawa 


musicians play a final conch-shell trumpet piece, and the 
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image of Madhava Narayana is placed in the wooden shrine. 


Following this, there is a brief pause for a rest. 


The Circumambulation of Sankhu 

Before embarking on the circumambulation of the town, 
the women return to their dwelling places to drop off their 
baskets and to collect more water in their vessels. The 
young boys put on their white dhotis, which are fastened 
around their chests and secured with another long band of 
fabric. They wrap their heads in white fabric as well to 
form turbans. Some wear rudraksa seed necklaces. 

Half of the boys bring sahasradhara headpieces to 
wear. The sahasradhara is made by piercing a copper water 
pot with holes, and placing straws in each of the holes. 
An image of Madhava Narayana is attached to the neck of the 
vase, and the whole vase is fastened in a wooden frame with 
two long vertical handles (Figures 4-33 to 4-35, 4-50). 
The frame -is placed on the crown of the head and held 
securely with the vertical handles, locking them in place 
with folded hands in front of the body. 

When everyone has returned to the central square, the 
boys who have the sahasradhara place them on their heads, 
and a group of about ten or twelve women and one additional 
boy goes with each sahasradhara bearer. Each group of 


women walks together with the sahasradhara in front, 


711 





Figure 4-33 Sahasradhara, water pot with straws in 
wooden fram and image of Narayana in center 
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Figure 4-35 Women pour water on sahasradhara carried 
by boy, while another another boy prostrates at 
crossroads 
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preceded by the additional boy, who does full prostrations 
(Figures 4-35, 4-42). 

The groups leave one at a time, and are spaced about 
one hundred feet apart. Chanting "Madhava Narayana, 
Madhava Narayana" as they walk, they circumambulate each 
sacred shrine on the route (Figure 4-36). At each cross~ 
roads and each shrine, the boy in front does a full pros- 
tration, and the sahasradhara bearer bends forward. The 
group of women pour jala over the outside of the pot, and 
the bearer stands straight and turns his head from side to 
Side, shaking the water off the end of the straws. This 
offering of one thousand droplets of water is refered to as 
the sahasradhara or "thousand-fold fountain". 

The procession moves south to Ippa Tol, west to 
the next outer main street, north along this, around the 
pipal-tree Narayana shrine, and on towards Mahadevasthana 
temple complex, which is the northernmost shrine within 
Sankhu. At this northern tip of Sankhu, the procession 
circumambulates each shrine and deity before finally 
walking back to the center of the town (Figure 4-36). The 
image of Madhava Narayana is carried at the end of the 
procession, and is accompanied by the Sawa musicians who 
play their conch-shell trumpets at each shrine, and sing 


the Gitagovinda while they walk from shrine to shrine. The 
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procession officially ends in the permanent residence 
courtyard of Madhava Narayana, and eventually the image is 
taken back to Salinadi in the late afternoon by the boys 


and the Sawa musicians. 


Evening Meals and Observances 

The women return to their dwellings or homes, and 
begin preparing their meals. They must each cook their 
own meals on their own hearths, separately from other 
people who are not doing the vrata, even if they are their 
own family. The diet is strictly vegetarian. If even one 
grain of millet is found while sifting or eating the rice, 
this is said to be caused by uncontrolled anger, and _ the 
person who finds it fast for another day before eating. 
The following foods are not eaten during the month: 


salt 

meat, fish, poultry 

eggs 

spices 

dal 

mustard greens, certain other varieties of greens 
onions, garlic, chilli pepper, ginger 
yoghurt 

mustard oil 

bannana 

tomatoes 

potatoes 

cabbage, cauliflower, broccoli 
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The foods which are eaten include: 

butter 

pounded rice 

milk 

molasses 

rice 

one variety of spinach green (palungo), Beta bengalensis 
oranges 

ground berries (amala) 

soaked raw peas 

certain varieties of breads fried in butter 


In the evening, the women listen to Swasthani stories 
being recited in their own home, or in the home of a friend 
or relative. Some of the visiting women may gatner 
separately to read the text together. When they retire for 
the night, they must sleep alone on a floor mat rather than 


in a bed, and observe strict celibacy. 


Special Vrata Activities 

Bara kara dayegu 

All of the activities described above are repeated 
each day of the month. On the first day, the people of 
Sankhu include an unusual activity in conjunction with the 
circumambulation. Performed only on the first day, this is 
called bara kara dayegu, or "smashing the pots". At each 
of the main intersections in Sankhu, children erect high 
walls of clay pots to form roadblocks. Damaged pots are 
donated and collected from all over town on this day for 


this purpose. The road blocks are set up along the route 
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of the Madhava Narayana circumambulation procession. 

When the image of Madhava Narayana comes before 
each roadblock, the local children rush forward and smash 
the pots. The image is carried on to the next roadblock, 
more pots are smashed, and so on (Figure 4-37). 

There is a story about why this is done, which says 
that on this day the god Narayana intended to go on a 
pilgrimage to India. In order to keep the god in the 
valley, the people built these road blocks and smashed pots 
to make an inauspicious sight and sound, thus causing the 
god Narayana to cancel his trip and stay in the valley (See 
also Anderson 1971: 229-30). Another explanation given 
for this custom was that when the blockades were first set 
up, two opposing groups stood on either side, the Buddhists 
and the dina As they debated philosophical matters, the 
winner would get to smash a pot. Eventually all the pots 
were smashed and their differences were symbolically 


resolved. 
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Pilgrimages around the Valley 

One of the most difficult features of the Sankhu 
vrata is the series of pilgrimages around the Kathmandu 
Valley. While they spend most of the month in Sankhu, the 
participants of this vrata must also travel a_ total 
distance of about 200 km. barefoot, sometimes without 
eating, and often arriving late at night. The daily 
circumambulation of S@ankhu is a part of the total 


pilgrimage series (Figure 4-36, 4-38). 
Khadga Yogini 


On the thirteenth day cf the dark fortnight of the 
month, two weeks into the vrata, they embark on the first 
of a series of pilgrimages to sites beyond Sankhu. The 
first destination is the Buddhist temple of Khadga Yogini 
above Sankhu (Figure 4-39). While the distance of this 
first pilgrimage is not far, it is covered completely by 
full prostrations by the boys, on stone staircases. 

The approach to the shrine can not be completed in 
one day, so the farthest point reached is marked and the 
prostrations are resumed on the following day (the eve of 
the new moon) after completing the daily midday ritual and 
processions. When they arrive at the temple complex of 
Khadga Yogini (also called Vajra Yogini), they visit all 


three shrines, Hyaunkwa Maju (Red-faced Mother), Mhasukwa 
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Maju (Yellow-faced Mother, where the eternal fire is kept), 
and Buddha Bhagawana (a svayambhu "self-born" caitya). All 
the surrounding caityas and rock image of Vasuki Naga are 
circumambulated with sahasradhara water offerings before 


descending to Sankhu. 


PaSupatinath 

On that same day, the vrata participants quickly 
prepare their meal and depart in the late afternocn or 
evening for the second pilgrimage site of PaSupatinatha. 
They walk on foot via GuhyeSvari Temple to the ancient town 
of GwaladeSa, or Deopatan, where the night is spent ina 
GharmaSala or pilgrims' rest house. On the following 
morning of the new moon, they rise at dawn and bathe in the 
Bagmati River according to the same proceedures as in 
Sankhu. The midday ritual is performed almost immediately 
after the bathing in the area just above the royal crema- 
tion ground of Aryaghat, below the entrance to the 
PaSupatinatha temple compound. The image of Madhava 
Narayana is placed in the deer-head shrine of Rudramrga, 
the deer form of Mahadeva. Placing the image below the 
deer-head image, Madhava Narayana is worshipped according 
to the daily procedures followed in Sankhu (Figure 4-40). 

Following the ritual, the participants do the 
procession of the sahasradhara through the temple compound 


of PaSupatinatha. Finally, they walk through Devapatan, 
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Figure 4-40 Vrata participants perform vrata below 
PaSupati temple at Rudramrga shrine 
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past the JayavagiSvara temple, across the Dhobi Khola and 
past Hadigaon, to Narayana Caur, near a shrine of the four- 
faced Visnu and the St. Mary's playing field. Here they 
stop to receive food offerings from local residents, and 
they eat their only meal of the day, consisting primarily 


of pounded rice, fruits, milk, butter, and molasses. 


Pharping 

When they finish eating, the group moves on to their 
next destination of Pharping, located 19 km. southwest of 
Kathmandu, just beyond the hills that form the southwest 
boundary of the Kathmandu Valley. The Sawa musicians 
accompany the image of Madhava Narayan through Naksal to 
Narayana Hiti, the current royal residence, where they 
receive an offering, or daksina, from the king. The rest 
of the group takes a short cut through GyaneSwar, and are 
rejoined hy the others enroute to the Thapatali bridge. 
Passing through Patan and Khokane, they cross the river on 


a footbridge, and climb up the foot path to Pharping. They 


Early the next morning, they bathe in the tank as 
usual, and do the midday ritual of Madhava Narayana. In 
the morning before the ritual, many of the vrata 
participants visit the Buddhist shrine of Vajra Yogini 


nearby. Upon completion of the Madhava Narayana ritual, the 
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circumambulation procession with the sahasradhara goes up a 


stone staircase through the temple complex of Sesa 
Narayana, between the bathing tanks, and around ail the 
nearby shrines (Figures 4-41, 4-42}. 

Immediately after this, the group departs to return 
to Sankhu. They walk non-stop to Sankhamula, located on 
the banks of the Bagmati River on the outskirts of Patan 
(Figure 4-43). Formerly the group would have stopped in 
the mu cok, the courtyard of the Royal Palace in Mangal 
Bazaar, Patan, to receive offerings, but they no longer do 
this. At Sankhamula, the local Patan residents provide the 
vrata group with offerings. The group finally eats their 
meal. Even though it is dark when they finish eating, 
they still have to walk another 19 km. before they reach 
Sankhu. They cross the river at Sankhamula and, walking 


via BaneSwara and Devapatan, they arrive in Sankhu around 


midnight. 


Panauti 

The next two days are spent conducting the »athing 
and rituals in Sankhu. After eating their meal on the 
afternoon of the second day, Sri Paficami (the fifth of the 
bright fortnight), the group leaves for the fourth 
pilgrimage site of Panauti, located just beyond the south- 
east corner of the valley. They walk via Nala, and arrive 


late at night, spending the night at a dharmaSala at the 
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Figure 4-41 Stalactite shrine of Sesa Narayana at 
Pharping : : 
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tribeni river junction, called Khware (Barré et al. 1981: 


46-56). 

They wake early the next morning, and bathe in the 
Punyamati River across from the Brahmayani temple on _ the 
opposite bank (Figure 4-44). A stone-slab image of Madhava 
Narayana is built into the stone stairs on the river bank, 
and a rock image of Vasuki Naga is located just to the left 
(Barré et al. 1981: 48). After bathing, the group performs 
the midday ritual just above the bathing area, before an 
open-air aieine called Paficamukha Mahadeva, containing five 
stone Siva Lingas (Figure 4-45), and to the right of a 
Madhava Narayana temple (Ibid. 54). Following the puja, 
they move to an open area of Khware near the Sitala, 
MukteSvara, and Badrinarayana temples, and sit in a line to 
receive offerings from the local residents. A large crowd 
comes to make offerings and receive blessings from the 
group. 

Finally, the vrata participants circumambulate the 
nearby shrines and temples, including the IndreSvara temple 
complex, with the sahasradhara, and depart for Sankhu. 
Just past Banepa, the group stops to have their meal in an 
open field. While they are eating, more people come from 
Banepa and Nala to make offerings and to receive blessings. 


Finally the group departs, walking via Nala to Sankhu. 
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The last pilgrimage is made to Camgu Narayana 


5 The group bathes twice on the day 


several days later. 
they leave, because the tank at this locality is dry. 
Staying the night within the temple compound of Cangu 
Narayana (Figure 4-46), the group descends to the old tank 
located on the hillside. They bring water from a tap down 
below, and carry a pan of it up to the old tank. 

The bathing of the image is done in the large pan, 
and performed symbolically by the group. The women hoist 
up their skirts and bare their shoulders, while the men 
wear their white dhotis. They all stand in the grass in 
the dry tank and pour jala over themselves, while the image 


of Madhava Narayana is bathed simultaneously (Figure 4-47). 


After performing the midday puja above the dry tank, the 


sahasradhara procession circumambulates the temple of Cangu 


Narayana, and the group returns to Sankhu. 

The total distance of the complete pilgrimage route 
is about 205 km. Everyone travels barefoot, and often on 
an empty stomach. While the Sawa musicians accompany the 
group to each pilgrimage, the Dyabhaju Brahman priest does 
not. Priests are hired for the midday rituals at each 
separate location. The Bhatta Brahman who recites. the 
Swasthani stories at Salinadi stays in Sankhu and con- 


tinues to recite the stories while the group is gone. 
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Figure 4-46 Vrata group makes offerings at Cangu Narayana 
temple : 
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Often, relatives of some of the vrata participants 
will accompany the group and help carry heavy bedding 


materials or extra straw for fires. When the group went to 


tt 


Panauti, a group of their relatives got together and spli 
the cost of a mini-bus to carry lanterns, straw, and 
bedding. Usually, the group receives more than enough to 
eat from offerings made by the local people at each place 
(Figures 4-48, 4-49). 

Despite the long walks and eating only one meal a 
day, the participants claim they are full of energy and 
strength. They are surprised by their own energy. The 
longest distance covered in one day is 28 km from Pharping 


to Sankhu. Approximate distances traveled are given below: 


Sankhu -- Salinadi -~ Sankhu 3 km x 30 90 km 
Sankhu -- Khadga Yogini -- Sankhu 3 km x 2 6 km 
Sankhu -- PaSupati 13 km 
PaSupati -- Pharping 16 km 
Pharping ~- Patan 9 km 
Patan -- Sankhu 19 km 
Sankhu -- Panauti 22 km x 2 44 km 
Sankhu -- Cangu Narayana 4 km x 2 8 km 
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Figure 4-48 Local residents (left) make food offerings to 
vrata group (right) during the pilgrimage 
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Special DeSayatra, or Saptami 

On saptami, the seventh day of the bright fortnight, 
the group commemorates the day that Candravati, the sinful 
queen in the SwasthanI stories, fell into the Salinadi 
River as a result of her disrespect for Swasthani. Early 
before daylight on this day, it is said that the celestial 
Apsarases visit the Salinadi River to bathe and perform the 
vrata. The vrata participants try to go to the river as 
early as possible to offer lamps in the river in hopes that 
their wishes will be fulfilled. 

Later, after the midday ritual and procession, they 
hold the main procession or mu jatra. First, the women 
dress in beautiful clothes and jewelry. The sahasradhara 
structures are decorated with colored paper, and white 
nagas are drawn on the streets along the procession route 
of the sahasradhara. The image of Madhava Narayana is 
placed in a wooden palaquin, or khat; and special music is 
performed to lead the procession. 

The outstanding feature of this day's procession is 
that the boys who normally do prostrations at each shrine 
must roll for the entire distance instead. The group is 
divided into sub-groups and spaced as usual, but the boys 
in front of each sub-group remain in a prone position and 
roll along the ground (Figure 4-50). White fabric is 


spread out along the route, for the group to rol! and walk 
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on. The sahasradhara offerings are made at all the same 
shines and crossroads as before, but the procession moves 
very slowly. 

The group chants the name of Madhava Narayana as 
they move slowly around the town. This may be the only 
example in the world of call-and-response chanting led by 
rolling leaders. Relatives usually help the rollers to 
negotiate awkward turns or gutters, and a relay team of 
boys rolls the fabric out before the group passes, and 
brings more fabric to the front from behind. The image of 
Madhava Narayana is brought in the palaquin, and preceded 
by the Kusle paficabaja khala musicians (Figure 4-50). 
Auspicious bhajanas are sung by local bhajana khala groups 
who follow the procession. The procession usually finishes 


in the evening, about eight o'clock. 
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Figure 4-50a Procession on Saptami with sahasradhara and 
rolling 
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Figure 4-50b Group of women, sahasradhara, and rolling 
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Figure 4-50c Kaji (center) and Kajini (right) in 
procession on Saptami 
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Conclusion of the Vrata: ASvamedha Yajiia 


On the last day of the vrata in Sankhu, many pilgrims 
from around the Kathmandu Valley come to visit the Salinadi 
River. While other pilgrims perform their concluding cere- 
monies for their home ritual on the river banks, the group 
of vrata participants performs the final midday puja, which 
is the same as the other midday pujas except for the song 
by the Sawa group which changes daily. A steady stream of 
pilgrims fills the pathways from the town of Sankhu all the 
way to the Candravati shrine, and on up to the temple of 
Khadga Yogini. The Sankhu Jaycees enlist the help of many 
of local people to assist in crowd control. Hundreds of 
visitors flock to the sacred courtyard to make offerings to 
the Swasthani book and the image of Madhava Narayana 
(Figure 4~25). Unaware that the courtyard isn't accessible 
at all times, people constantly try to push past the gates 
and make offerings at inopportune times, which causes an 


uproar among the vrata participants. 





For those who do the Sankhu vrata, the month's acti- 
vities culminate in the ritual of the ASvamedha Yajfia. 
Unlike the other concluding rituals for home performances 
of Swasthani, the Sdankhu vrata conclusion is a fire 
sacrifice held during the night of the final full moon. It 
is called the ASvamedha Yajfia, the same name as was applied 


to the ancient Vedic Horse Sacrifice. But this ASvamedha 
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Yajfia is not a sacrifice of a horse, nor does it have 
anything to do with horses. Since the ASvamedha Yajna is 
considered to be the greatest form of fire sacrifice, the 
term seems to have been applied in this context to indicate 
that this yajfia is equal to the most meritorious form of 
yajfia. Some of the Swasthani texts conclude with the 
assertion that "observing the vrata produces the merit of 
having performed one hundred ASvamedha Yajfia." 

Many of the vrata participants say that this is the 
ASvamedha Yajfia which was held by Gomayeju and Navaraja 
(the queen mother and the Brahman king in the Swasthani 
text sec. 102 pp. 555 ff. above). Others claim it repre- 
sents the ASvamedha Yajfia held by Daksaprajapati, to which 
all the 330 million gods were invited (cf. ViSrama 5, pp. 
157 ££. above). The symbolic association with royalty, 
especially with kings and queens, seems to remain; but the 
ritual bears little if any resemblance to the ASvamedha 
Yajfia ceremony descriptions of Vedic times. The illus- 
trated manuscript text for this ASvamedha Yajfia is kept in 
the Guthisamsthana (the central national guthi 
organization) in Kathmandu. 

In preparation for the ASvamedha Yajfha, the women 
prepare the one hundred and eight offerings of breads, 
betel leaf, betel nut, hand-made lamps, rice, flowers, 


ed cotton ball flowers, five-colored thread ties, 
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inscence, flowers with grass sprouts stuck in the middle, 
(cf. vidhis Appendix I). The preparation of some offerings 
begins several days in advance (Figure 4-52). Painted 
Clay kalaSa vessels are also needed for the ceremony 
(Figure 4-53). Each woman selects a favorite valuable 
blouse or piece of clothing which she must soak in butter. 
During the ceremony, this clothing will be offered on the 
fire sacrifice. The more fine or valuable the cloth is, 
the closer one gets to enlightenment. 

At least thirty-two different kinds of offerings, 
or biba, must be made during the sacrifice.® On the day 
before the sacrifice, the Sawa musicians summon the 330 
million gods to attend the ceremony by playing their 
conch-shell trumpets in the four directions around the town 
of Sankhu. Even though this is a dry time of year, 
everyone says it always rains on this full moon, becuase 
"all the gods have come on their clouds to attend to the 
ASvamedha Yajfia."/ 

The ritual is held in an old palace courtyard above 
SAalinadi. Because of erosion and landslides, the palace 
for this courtyard no longer exists. Only the eiderly 
people of Sankhu remember the beautiful carved wooden win- 
dows of the palace. Today, the brick courtyard itself is 
in danger of slipping down the hillside into the river. 


In one year, between 1982 and 1983, sixty square feet of 
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Figure 4-53 A clay kalaSa with five kinds of leaves, and a 
piece of five-colored cloth -- used in ASvamedha Yajfia 
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the courtyard had disappeared, and the people claim that 
about half of the entire courtyard is gone. The remaining 
section of courtyard is about 30 feet by 80 feet, one side 
of which is bordered by the erroded cliff. A small stone 
platform with a carved lotus pattern is located in the 
middle of the courtyard, with two stone lions on either 
side of it. On one end of the platform, there is a square 
stone block with a hcle in the middle of its top. This is 
where the image of Madhava Narayana is placed during the 
sacrifice. There is also a Gorakhnatha shrine on the 
eastern edge of the courtyard. 

At dusk, the vrata participants arrive at the court~ 
yard with their offerings and supplies. The women wear 


their finest clothing, usually red and gold wedding saris 


~ 


and as much of jewelry as possible. Everyone fasts for the 
whole day until the ritual ends early the next morning. 

The Dyabhaju Brahman and a JoSi_ (Astrologer) 
assistant come to set up the ASvamedha Yajfia. The Dyabhaju 
builds the fire. First, he builds a square yajfia kunda, or 
fire sacrifice pit. Using (at least) thirty-two unbaked 
bricks, he builds a platform with a rim around the peri- 
meter; and a pit in the center. Eight more bricks are 
placed in groups of two outside of each of the four sides 
(Figure 4-54). The brick yajfia kunda fire pit is then 


washed with a mixture of cowdung and clay. Then the 
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center pit surface is divided into nine equal squares drawn 


with yellow colored rice and wheat flour (Figure 4-55). 





Figure 4-54 The ASvamedha Yajna kunda 
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Figure 4-55 tThe yajfia kunda with the nine squares in the 
center. 

The square perimeter of the rim is also highlighted 
with rice flour lines, and finally a diamond-shaped square, 
equal in dimensions to the perimiter square, is drawn with 
45° lines extending out on to the outer bricks. In _ the 
center of the platform he draws a swasti or swastika symbol 


(Figure 4-56). 
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Figure 4-56 The yajfia kunda with the swastika symbol drawn 
in the center. 
Finally, popped rice, tae, is scattered over the structure. 
Three kinds of wood are used to construct the fire. 
The wood is pre-split into thirty-two small pieces ‘called 
simta, and these are built into a tower structure in the 
center of the pit. Then a bamboo tripod is erected over 
the fire, with a copper cone-shaped vessel suspended from 
the joint, about three feet above the fire. This is filled 
with butter, which drips into the fire. The fire is lit 


with thirty-two lamps. 
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Meanwhile, each of the participants places a clay 
kalaSa in the eastern part of the courtyard near the 
shrine. These are kept in a group, together with a large 
kalaSa in the middle. Each vessel is filled with sacred 
waters from seven different water sources in the vicinity, 
and collected early in the morning before the first crowing 
of the cock. Five kinds of leaves, or pafica palava, are 
also rolled up and placed in each vessel, along with five 
colors of fabric flags, or pafica pataka (Figure 4-53). A 
white cloth tie is tied around the nedk of each vessel. A 


long five-colored thread, pasuka, extends from the large 


kalaSa around the other small kalaSas and through the hands 


of all the participants, as in a Buddhist Tantric 
initiation ceremony. The colors are red, yellow, green, 
white, and black. When the ritual is completed, this 
thread will be broken into pieces for neck ties and 
presented to the participants to wear. The large kalaSa 
will be taken to the royal palace and pe seceeuved to the 
king along with other prasada. The smaller kala&Sas_ are 
given by the women to their husbands, or to a son. 

The vrata participants sit to the north and west of 
the fire, facing south and east. The women sit in parallel 
rows along the north, west and east sides of the courtyard, 
facing inward (south, east, and west) toward the yajfia 


(Figure 4-57, 4-58). The men and conch-shell players sit 
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on the west side, facing east toward the yajfia (Figure 
4-57). The Kaji and Kajini sit in front of the Sawa 
musicians, facing south towards the fire. The fire is 
located on the southern edge of the courtyard, about six 
feet from the cliff overlooking the river (the original 


center of the courtyard?). 
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Figure 4~57 The courtyard for the ASvamedha Yajfia. 


w = woman 

m = man 

Ss = sawa 

j = josi 

bb = bhatta brahman 


db = dyabhaju 

@ = puja tray 

U = clay kalagsa 

MN = Image of Madhava Narayana 
x = shrine ‘ 
{] = ASvamedha Yajfia kunda 
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The image of Madhava Narayana is placed on the stone plat~ 
form to the east of the fire. Usually, residents of Sankhu 
and other pilgrims come to watch the ceremony and circum- 
ambulate the area three times, but this is becoming more 
and more impractical. A rope is tied around the entire 
area to keep visitors form stepping in the sacred area. 
But the path between the rope and the cliff is only about 
two feet wide, making it difficult and dangerous to try to 
squeeze past the spectators who surround the courtyard. 

All participants place their brass or silver kwota 
trays on the ground in front of them, along with a tall 
brass lamp stand. They spread out straw to sit on. The 
tray contains: a tikka holder (sinamu), tikka powder, a 
bell, unbroken ritual rice, pounded rice, a few breads, 108 
aksata madhi (fried breads), 108 betel leaves, 108 pieces 
of betel nuts, atara cotton ball flowers dipped in 
fragrance, a bowl of naivedya (consisting of butter, 
molasses, and pounded rice), popped rice (tae), 108 five- 
colored spun thread neck ties (gueka), white thread loops 
(jajamka), white cotton lamp wicks (diyo), five kinds of 
leaves (pafica palava), butter, incense, white flowers with 
grass sprouts stuck in the centers (dwapo swa), a yellow 
flower (Sina swa), another yellow flower (mitiki swa), and 


jala or sacred water. 
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After the fire is lit, the JoSi follows instructions 
from the Dyabhaju, who recites the Puja Vidhi from his 
manuscript. A collection of thirty-two kinds of offerings 
are provided by the National Guthi Organization, or 
Guthisamsthana, and delivered by the official Thegdhara. 
There must be at least thirty-two different kinds of offer- 


8 these thirty-two 


ings (bihiba), but there may ke more. 
kinds of grains or seeds are placed on plates near the 
fire. Before offering these, flowers, tikka, and cloth are 
offered. Then the JoSi uses a sandalwood hand-shaped 
ladle, or lhapaca, to ladle one grain at a time onto’ the 
fire, while the name of each offering is recited simul- 
taneously. Each grain offering is followed by an offering 
of butter and the words, "swaha, swaha“. The vrata parti- 
cipants follow along with the thirty-two kinds of offer- 
ings (Figure 4-58, 4-59). During this time they also 
offer 108 lamps and ring their bells (Figure 4-60). There 
is another offering of grains of rice, and chanting the 
name, "Madhava Narayana, Madhava Narayana", after which the 
conch<-shell trumpets are sounded and a verse from the 
Gitagovinda is sung. 

While this is taking place, there are simultaneous 
ceremonies for the image of Madhava Narayana. First, they 
hold an Ihi Puja, or bel fruit marriage ceremony, in which 


the image is treated like a young Newar girl and married to 
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Figure 4-59 Yajfia fire burns (upper right) while woman 
(surrounded by offerings) meditates. 


763 


euCex eypaweasy oy Hbutanp sduwet butyuHtI 09-F 


eaznbt gy 





| ee: 


764 


a bel fruit. Because the area was roped off, I was unable 
to get close enough to observe the exact procedures for 
this. This is followed by another "girls' initiation 
ritual" for the image, called Bara tayegu. Given to all 
Newar girls at the age of puberty, this ritual normally 
involves keeping the girl in a dark room away from the sun. 
During this time, the image of Madhava Narayana is placed 
in the brick shrine building on the east edge of the court- 
yard, with a cloth over the door. When the image is taken 
out again, a Vartamana ceremony is performed. This is a 
"boys initiation ceremony”. These "life-cycle" ceremonies 
are performed by the Kaji and Kajini, who act as the ritual 
parents of the deity.? 
When the Bartamana ceremony is over and the thirty- 
two kinds of offerings have been made, the cloth sacrifice 
begins (about 1 AM). Each participant comes forward with 
the piece of clothing or precious cloth, soaked in butter 
(Figure 4-61). Placing their butter-soaked bundles on the 
fire, one by one, they each make their own offering and 
request success for the completion of their month-long 
vrata. 
When everyone has offered their cloth, each person 
collects their kalaSa, and the ceremony ends. Young boys 
come in, break down the yajfia tripod, and burn leaf plates 


and anything flamable they can find. Some say this is like 
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the destruction of Daksa's sacrifice. Usually, relatives 
of the vrata doers come to meet the participants. If the 
husband or son is there, they will be given the eight 
breads and auspicious food at that time. If the vrata doer 
has no such Mie she will float the offerings in the 
Salinadi River. After making these offerings, the par-~ 


ticipants may eat their feast of the remaining breads. 
Activities Following the Conclusion of the Vrata 


The day after full moon 

In the morning of the following day, the vrata doers 
bathe in Sundhara ghat, next to the Mahadevathana in 
Sankhu, where they first bathed before beginning the vrata. 
The Sawa musicians play their conch~shell trumpets and sing 
the final song, during a procession to the Mahalaksmi 
shrine in the center of Sankhu. After this they return 
home. From this time on, everyone is permited to eat 
salt, meat, eggs, or anything. Sometime during the next 
four days, the women will make an offering to Agni devata 
at the fire pit where she and her sub-group sat during the 
vrata at Salinadi. This is called the “fire puja" or miga 
puja. Each woman also worships the shrine of the Asta 
Matrka before returning to Sankhu (Figure 4-62). 

A private ceremony conducted by the JoSi and a Sawa 


member is also held on this day, in which a goat is 
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sacrificed at the Asta Matrka shrine (Figure 4-63). The 
JoSi performs the ritual, and is assisted by the leader of 
the Sawa musicians. The conch-shell trumpets of the Sawa 
are placed before this shrine during the offering as well. 
A private feast is held after the sacrifice, to which only 
the Sawa, the Kaji and Kajini, and their families are 


invited. 


Reunion at Sivaratri 

During the next two weeks after the end of the vrata, 
the women distribute prasade and thread ties from the yajiia 
to their families and friends. Fourteen days later is the 
festival of Sivaratri. Many of the women meet and bathe 
together at the temple of PaSupatinath on the Bagmati 
River. They then return to Sankhu to the Mahadevasthana and 
Sundaraghat, where they bathe and stay awake the whole 
night around a fire. The Bhatta Brahman who recited the 
Swasthani text in Magh officiates at the temple of 
Mahadeva, and the Sawa musicians come to sing the whcle 
Gitagovinda in front of the temple. Early in the norning, 
before dawn, the group ascends the hill to the temple of 
Khadga Yogini to pay homage. This reunion and the events 
which follow it mark the final reintegration kack into 
everyday life and ritual. The Swasthani Vrata in Sankhu 


begins and ends with Khadga Yogini. 
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NOTES - CHAPTER 4 


1 There is a month-long SwasthaniI Vrata in Bhaktapur as 
well. However, it is not as famous as the one held in 
Sankhu and is supposedly a later copy of the Sankhu 
version. 

2 S. Lienhard (1978: 259) suggests that Swastnani is an 
emanation of the Goddess GuhyeSvari, who has both Buddhist 
and Hindu identities. 

3 Accoring to some, the reason a wicker basket is used 
instead of a brass pan is because it is traditional for 
ascetics to purchase goods which support poor people. 
Therefore the temporary state of those who do the vrata is 
generally like that of an ascetic who renounces' luxuries 
and worldly pleasures. 

4 For a description and photograph of a thirteenth- 
century Madhava Narayana image, see Himalayan Art (Singh 
1968: 199, 204). This image resembles the one worshipped 
in Sankhu, especially in the drapped clothing, posture, and 
headress. 

5 In 1982, this pilgrimage was made on ekadaSi, (the 
eleventh of the bright fortnight), and in 1983 it was made 


on astami, (the eighth of the bright fortnight). 


6 For further reading on Newar yajfia ceremonies see R. 


Yajracarya (1980: 9-12}. 
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7 In 1982 and 1983 I attended the ASvamedha Yajfia, and 
it rained heavily on both occasions. 

8 According to Parmananda Vajracarya (n.d.), the 32 
bihiba are associated with the sahaSrahuti yajfia, and there 
must be at least 32 or more, wut not less. (cf. R. 
Vajracarya 1980). 

9 It is interesting to note that the various samskaras 
or life-cycle rituals are commonly included in Newar 
Buddhist rituals. Locke (1980: 208-221) mentions their 
inclusion as part of the reconsecration ceremonies in the 
worship of Karunamaya AvalokiteSvara. While these sub- 
rituals are only abreviated forms of the actual ceremonies 
which they are named after, they are conceived of as annual 
life-cycle rituals for these deities. Since the gods of 
Nepal are said to come to life and die each year, at 
certain times of the year, it may be that this is a neces- 
sary part of the caring for and worship of all the dif- 
ferent deities in the Newar pantheon, just as it is the 
duty of parents for children. Locke stresses that both 
female and male ceremonies are performed for Karunamaya 
because the god is considered to be either both male and 
female, or neither male nor female (Locke 1980: 209). 
According to the Sankhu people, they do both male and 
female rites because the image of Harihara LokeSvara 


(Madhava Narayana) is both male and female. 


PART 3 


ANALYSIS 


CHAPTER 5 
ROLES 


Women's Roles in Swasthani 


The Swasthani Vrata Katha text and the Swasthani 
Vrata ritual presesnt us with a kaleidoscopic panorama of 
actors, events, and imagery that at first glance seems 
bewilderingly random, and at times even self-contradictory. 
Both text and ritual are said to focus on the Goddess 
Swasthani. Yet, in the text, a goddess of that name 
appears only in a few situations of relatively minor impor- 
tance; and, in the ritual, no Swasthani shrines or images 
ever take their places among the varied sites and focal 
points of the menth's activities. Text episodes and ritual 
events appear to proceed arbitrarily from one event to the 
next, without systematic progression or logical plan, 
either of cause-effect sequence that would make a point or 
suggest a conclusion to be drawn, or of hierarchical order- 
ing of events of major and minor importance. And, while 
text and ritual are said to be related, the relationship is 
obviously not one of a direct, unambiguous portrayal of 
textual episodes in ritual reenactments. In fact, it may 
seem that the entire Swasthani complex of text and ritual 
is ultimately defined by a common lack of emphasis on a 


773 


774 


goddess who has no importance for either. 

If the tradition itself does not present us with a 
simple and obvious scheme of analysis, then we are left 
with two alternatives. The easier of the two would be to 
impose an external and presumably universaly valid analytic 
model -- perhaps one employing concepts such as female 
subordination, pollution, ambiguity, and danger, so widely 
used in studies on women in South Asia and Nepal (cf. 
Introduction). This alternative has the general disadvan- 
tage of intentional selectiveness, a kind of trimming the 
data to fit the program. The richness, complexity, and 
absence of simple and obvious interpretations are factors 
which seem to constitute a larqe part of the interest of 
Swasthani for its adherents; and such factors should be of 
no less interest for the researcher. Furthermore, as we 
have seen in the Introduction to this study, this alterna- 
tive has the specific disadvantage of usually leading to 
negative evaiuations that do not accord with or account for 
the generally positive assessment by Newar women of their 
roles in their own culture, of the female characters in the 
Swasthani Vrata Katha text, and of themselves in the 
Swasthani Vrata ritual. 

The remaining alternative is to accept the tradition 
as given, and to deal with its complexity in a systematic, 


step-by-step manner. We will take as starting points the 


DAA RAAT ae co i a ee Oe. ba 


775 


self-ascribed focus of the Swasthani Vrata Katha text on 
the Goddess Swasthani, and the overwhelming predominance of 
women among the vrata performers, and examine female roles 
and symbolism in both text and ritual in logical progres- 
sion from the most obvious aspects to aspects that require 
increasingly complex analysis as questions and possible 
solutions begin to emerge. Let us begin with the text, and 
with the simplest possible question: does it provide us 
with an idealized ethnographic picture of the role of women 


in Newar culture? 


Women in the Swasthani Text 
Ethnographic Details 

If we are looking for an ethnographic account of the 
Newar people, or of everyday details concerning women's 
lives in Nepal, the Swasthani stories are the wrong place 
to look. Very little specific information is given in the 
way of everyday Newar iife. Many of the activities 
described are not unique to Nepal, but are representative 
of South Asian cultures and religious traditions in 
general. Because of the nature of the Vrata Katha genre 
of literature, there are strong emphases on quoting verbal 
interactions between characters, describing conflicts and 
resolutions, and recounting origins. Many of the 
characters are gods, goddesses, demons, or other beings; 


and details concerning their everyday lifestyles are often 


re 
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deliberately unusual, distinctive, and exotic. For 
example, Sati Devi dries grain on a tiger skin loincloth 
(Swasthani Vrata Katha text, sec. i3, -137 £ff.)- and 
Parvati is adorned with ashes, rather than red tika powder, 
by the groom, Siva, at her wedding (Ibid., sec. 54, pp. 
301-302). Because Parvati is the daughter of the king and 
queen of Himalaya, her birth, childhood, and marriage are 
celebrated more lavishly than a person of non~royal 
background. 

The human women in SwasthanI are all called 
Brahmanis, and treated as high-caste representatives of a 
generic, unlocalized South Asian Hindu "Great Tradition.” 
Although Gomayeju is of miraculous birth, "parentless," and 
thus apparently casteless, her "parents~in-religion"? are 
Brahman, and she assumes their status. Gomayeju is 
described as husking ritual rice by hand at the age of five 
for the family rituals, and as watching the house while the 
parents are away taking their ritual baths (Ibid. sec. 89, 
pp. 473 ££.). While a brahman girl in Nepal might perform 
these kinds of tasks, they could also be performed by 
almost any child in any South Asian village. Fetching 
water, sweeping, spinning cotton, pounding rice, bringing 
alms for a wandering ascetic, possessing the keys to the 
house, arranging for rituals and ceremonies, welcoming a 


guest or family member with hand and foot water, playing as 
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a child by making pretend dirt feasts and ritual offerings, 
feeding a son or a husband, and managing servants and 
family financial matters, are all activities and tasks 
associated with women in a wide range of South Asian Hindu 
societies (cf. Wadley 1980; Status of Women in Nepal 1979-; 
Bennett 1983). 

The kind of subtle detail which might, for example, 
distinguish the kanyadana ceremony of Nepal from a 
kanyadana ceremony of Bengal or South India, is not pro- 
vided. Likewise, the life-cycle rituals described in the 


stories do not provide the necessary information to dis- 


tinguish them from corresponding Hindu observances in other 
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ethnic or regional communities. The life-cycle ritual 
which are characteristic of Newar society, the inhi 
Marriage of young girls to the God Visnu, and bara tayegu 
and/or bara chuigu, two puberty rituals of Newar girls, 
are not listed among the ceremonies performed for Gomayeju 


or Parvati. However, Newars who read these stories would 
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expect a Brahman woman to have undergone either the 
ihi ceremony or the other two rituals. The puberty rite of 
gupha rakhne (Nep.), or seclusicn in a cave, is practiced 
by brahman women in Nepal, usuaily upon the onset of 
menstruation (cf. Bennett 1983: 234-46); but neither 
Gomayeju nor Parvati is described as specificaliy doing 


these rituals. 
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Descriptions of the Dasain (Nep.) or Mohani (New.) 
festival, are very reminiscent of the Newari celebration 
(Swasthani Vreza Katha text, Sec. 71-74 p. 372 ff.). 
However, this is in part due to the Newari vocabulary and 
coloquial expressions used in the Swasthani Vrata Katha 
descriptions. On the other hand, guta bibahala, offering 
of nine grains, is a specifically Newar practice (Ibid., 
Sec.72 p. 373), and the khadga yatra, or festival sword 
possession ceremony, is described as a Newari procession 
(Ibid. Sec. 73 p. 381). There is even a reference to a 
Newari funeral cooperative siguthi feast (Ibid. Sec. 22, p. 
160); and Farvati prepares a traditional Newari ritual 
feast, or bwo ghasa (New.) (Ibid. Sec.46, p. 263) to feed 
to her friends. In these situations, the women prepare 
ritual offerings and make ritual arrangements, which are 
activities common to both Newar and Brahman women. The 
birth rituals described in connection with Parvati follow 
Newar customs of offering sisapalu (New.) fruit and pounded 
he neighbor children (Ibid., Sec 42, p.250; cf. 
Nepali 1965: 449). 

While most details of the activities described are 
generalized to the point of revealing little about the 
unique details of Nepalese or Newar life, the emotional 
tone and style of interaction among characters, as 


expressed in Newari, tell us more about the inner nature of 
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their roles. Newars who read these stories often comment 
on how Sati Devi and Siva, Parvati and Siva, or Menaka and 
Parvataraja are just like a Newari couple when they talk to 
each other; and such subtle details may contain more 
"ethnographic" truth than the hard facts and details given 
in the plot episodes. Finally, more concrete connections 
to Nepal are presented by the place names and pilgrimage 
sites mentioned in the text. PaSupatinatha, Gaurighata, 
GuhyeSwarl, KirateSwara Mahadeva, Kailasa (of GvaladeSa), 
Salinadi, Lavanyadesa, Gokarna, and so forth, are all real 
places in the valley of Kathmandu, and help to localize the 


text's events squarely in the Newar experiential world. 


Female Characters 


The female characters in the text are vividly por- 
trayed in both human and non-human forms, and they appear 
in a wide variety of settings and circumstances. In order 
to appreciate the richness and variety of roles and 
patterns of female identity that they represent, iet us 
briefly survey all of the female characters in the order in 
which they appear in the narrative. Cnaracters who are 
especially important in the text and in our subsequent 


discussion are indicated by (+). 
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+ AdiSakti Mahamaya = The primeval Sakti, or power, 


personified as a feminine deity. Mahamaya, 
"Great Illusion," is also the name of Buddha's 
mother. The text also calls her ParameSvari and 


Swasthadevi (Ibid., p.101-102). 


+ Yoganidra = Visnu's cosmic sleep personified as a female 


deity. Identified with Mahamaya (Ibid., p.99). 


+ Asta Matrka Gana = Eight protective goddesses who form 


a mandala for Yogamaya and Swasthani. They are: 
Kumari, Brahmayani , Mahalaksmi, Vaisnavi, 


Indrayani, MaheSvari, Varahi, Camunda. 


+ Yogamaya = The central deity surrounded by the eight 


Matrka, the true form of Mahamaya (Ibid., p. 


109). 

Gayatri = Brahma's Sakti (rides a swan) 

Laksmi = Visnu’s Sakti (rides tortise) 

Gauri = WMahadeva's Sakti (rides a lion) 

Virani = Daksaprajapati's wife, who gives birth to 330 
million daughters. 


The 330 million daughters of Daksa, and younger sisters 


of Sati Devi. 


+ Sati Devi = The remaining virgin daughter of Daksa, 


bride of Mahadeva, (Kuvera's mother), who defies 


her father and denounces him for his sinfulness. 
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Rohini = The favorite wife of Candrama, the moon. 


DaSamahavidya = The ten great forms of Sati Devi: Kali, 
fara, RajacajeSvari, BhuvaneSvari, Bhairavi, 
Chinnamasta, Dhumavati, Bagalamukhi, Matangi, 
Sri Mahalaksmi. 


Jaya and Vijaya = two friends of Sati Devi. 


Sarasvati = Helps adorn Sati Devi. 

Dakinis = Female members of Siva's retinue 

Menaka = Wife of Prvataraja, mother of Parvati 

Mahakali = The female destructive force emanated from 


Siva who destroys Daksa's sacrifice. 

The wives of the 100 rsis who follow Mahadeva. 

Parvati = Daughter of Himalaya Raja, identified as an 
emanation of Sri Jagadamba Bhavani, Mahamaya, 


founder of Swasthani Vrata. 


Gandharvas and Apsarases = Celestial musicians and 
dancers. 
+ ViSvavirata form = Secret high form of Mahamaya. 


Yogint gana = The host of 64 female deities personified 
as friends of Parvati's friends. 

Rati = The wife of Kamadeva, and the future servant 
woman Subala, who raises the son of Krsna. 

Mayavatara (Illusion-emanation) of Mahamaya = 


Parvati as a little girl (Parvati). 


Women at the wedding who gossip 
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Kiratini = The hunteress form of Parvati 

Wives of the seven Rsis = who become pregnant from the 
fire caused by Agni's vomit filled with 
Mahadeva's seed. 

Ganga = Goddess of the Ganges River, the final recipient 
of Mahadeva's seed (via Agni and the wives of 
the Rsis), who gives birth to Kumara. 

Siddhi and Buddhi = Two wives of GaneSa 

Gayatri and Savitri = Two wives of Brahma 

The female deer 

Kumara's wife 

Vrnda = The wife of the pious yogi Jalandhara who 
performs pativrata to protect her husband, 


seduced by Visnu, curses Visnu. 


Naginis The wives of the Nagas whose husbands have 
abandonded them, performers of Swasthani Vrata 

Swasthani = Appears to grant boon to Naginis and 
Gomayeju. 

Sati Brahmani = Wife of Sivabhakta, mother of Gomayeju. 

Gomayeju = Born from cow dung placed in a pot, according 
to a boon granted by GaneSa. 

Candravati = First wife of Navaraja, the sinneress who 


reviles Swasthani 


Pan Vendor = Sells pan to Gomayeju for the vrata. 
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Lavanyavati = Second wife of Navaraja, queen of 
LavanyadeSa 
Apsarases = The heavenly beings who perform the vrata on 


the banks of the river. 

+ Sankhavati Nagini = She receives the prasada sent by 
Candravati and is reunited with her husband. 
The Naga and Nagini give Candravati a blessing 


for success in her religious endeavors. 


These female characters may have any one or a combi- 
nation of the following identities: multiple-formed 
goddesses, Supreme Power, Great Illusion, a celestial 
musician, a celestial dancer, an impoverished snake-headed 
deity, a pregnant deer, a river goddess, a mother of 330 
million girls, a three~eyed daughter, jealous sisters, an 
impatient daughter-in-law, an unwanted sister-in-law, a 
cow-dung-born baby, a precocious little girl, a devoted 
bride, a beautiful unmarried woman, a virgin girl, a preg- 
nant widow, a childless old woman, a faithful wife, an 
unfaithful wife, a rotting corpse, a destroyer of illu- 
sions, a creator of existence, a playmate, a gambler, a 
high~caste brahman, a tribal huntress, a brahman queen, a 
demon's servant, victims of poverty, neglect, or abuse, a 
crippled sinneress, and practitioners of religion. A few of 
the types of situations and settings of these characters 


include: 
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A goddess, who is the eldest and most beautiful 
daughter of a stingy man, and who has 330 million sisters, 
is married to a religious ascetic against her father's 
will. But through her sincere devotion she soon learns that 
her husband is really the great god Mahadeva. She finally 
defies and denounces her father, commiting suicide by self- 
immolation in protest against his prejudicial attitudes; 
and the scattered parts of her body become important 
shrines for religious pilgrimages. 

Another three-eyed goddess is a daughter of the King 
and Queen of Himalaya. As a small child, she plays with 
friends; and, through her play, she learns to perform 
rituals and austerities. Her play progresses to real 
religious practice, and she is granted the boon: of 
obtaining her own choice of the ideal, divine husband. 
She is the first to discover and perform the Swasthani 
Vrata, and her compassion for miserable beings results in 
her teaching the ritual to others. 

One female character appears as a rotting corpse, 
to test the will power of Brahma, Visnu, and Siva. Another 
woman is spontaneously generated from cow dung to become 
the daughter of a childless, but very religious, couple. 
As a smail child, she is cursed; and at the age of seven, 
she is forced to marry an ugly, decrepit seventy~year-old 


brahman faan. She gives birth to a son shortly after her 
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husband leaves her in search of work. He dies on the 
journey, but leaves no trace. When the son is old enough, 
he too abandons his mother to go in search of his father, 
dead or alive. Later, her religiousness brings the return 
of her son and daughter-in-law who had abandoned her, and 
she becomes the queen-mother of her son, whom she herself 
annoints as the new king. Her brahman daughter-inlaw 
denigrates the Goddess Swasthani, and suffers a curse that 
condemns her to become a starving, crippled sinneress; but 
she is finally transformed into a beautiful queen through 
her religious practice. 

Thus, we see that the female characters in Swasthani 
are highly motivated individuals who, in spite of their 
difficulties, make their own decisions and choices. They 
play active roles as individuals, family members, and mem- 
bers of society. With or without husbands, they are 
capable of maintaining and sustaining their families, even 
to the point of earning their own and their families’ 
livelihoods. The text strongly implies both a high valua-~ 
tion of independence among the women, and a corresponding 
dependence of men on women for insuring their mutual well- 


being. 
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Ritual Activities of Female Characters 


One cf the ways the women in the text are most 
influential is through their practice of religion. Many 
of the female characters appear as active participants in 
rituals and/or religious activities. For example, Virani, 
the wife of Daksa, is portrayed as pouring the ritual water 
and milk for her daughter's wedding, and as making prepara-~ 
tions for the great ASvamedha Yajfia ceremony. The mother 
of Gomayeju, Sati Brahmani, is an avid worshipper of 
GaneSa, and she takes ritual baths daily. The child, 
Gomayeju, spends her mornings husking ritual rice for 
offerings. Later, as an adult, she assumes the primary 
role of pouring the sacred water in the rajabhiSekha or 
royal consecration ‘ritual of her son as the new king of 
Lavanyadega. 

Sati Devi debates her father in ritual theory and 
the correct practice of the fire sacrifice, and her views 
are supported by the other sages through their refusal to 
remain at the "corrupt" sacrifice. Parvati goes with her 
friends to make ritual offerings and to practice religious 
austerities; and her devotions surpass even tne attempts by 
the greatest religious sages. She is also the discoverer 
and teacher of the SwasthanI Vrata, the greatest of all 
religious vows. In many scenes, Parvati is the focus of 


worship by others, including her husband and parents. The 


wives of the Rsis are shown returning from their evening 
vitual bath; and the Apsarases observe the Swasthani Vrata 
along the banks of the Salinadi River. Like the Apsarases, 
Gomayeju, Candravati, and the Naginis all perform the 
month-long religious vrata as well. 

Two of the female characters, Parvati and Sati Devi, 
are portrayed worshipping their husbands; but their husband 
is actually the God Mahadeva. Thus, in these cases, the 
relationship is primarily one of god and devotee rather 
than husband and wife. In other instances, the offering of 
hand and foot water is a ritualized welcoming gesture 
extended to anyone entering a home, and not limited to a 
wife making an offering to her husband. For example, Daksa 
offers the hand and foot water to Visnu, and Visnu to 
Mahadeva. 

A maie recipient of ritual devotion from his wife 
must be worthy of this kind of worship, and his worthiness 
is contingent upon his mutual respect for his wife. In one 
story (Ibid., Sec. 85, p.428ff), Venda; the wife of the 
extremely pious Jalandhara, observes pativrata (fidelity vow 
of one's husband), which makes her husband invincible. But, 
because of his non-observance of patnivrata (fidelity vow of 
one's wife), he begins to tell lies, which weaken the 
effectiveness of the wife's vow and result in his own 


demise. in spite of this, her virtuous behavior is enough 
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to ensure their residence together in Kailasa. Thus, tne 
effectiveness of husband-worship may be partially angered 
out if there is an absence of wife worship, or if the 
husband is too sinful in other respects. 

Whether or not their ritual activities are 
immediately rewarded, the female characters frequently 
conduct the rituals to overcome some personal problem or a 
discordant situation in the home or family. On the other 
hand, the male characters frequently function to create the 
very problems which the female characters try to overcome. 
The disruptive actions of these male characters may be 
intentional or unintentional; but in either case, as we 
shall see in our subsequent investigation, such discords 
are usually resolved by the independent and purposeful 


actions of female characters. 


Women in the Ritual 
Occupations 
In our descriptions of both the home and public 
Swasthani rituals, we have already mentioned that partici- 
pation in the home ritual is open to anyone, while partici- 
pation in the public ritual is limited to women or men of 
higher caste Newar and Brahman descent (see pp. 663 above). 
While the occupational backgrounds of the women in the 
public vrata tend to be centered around housework, 


fieldwork, and shopkeeping, the potential caste backrounds 
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of women participants in home rituals vary widely, as do 
their ethnic backgrounds. Because of present~day economic 
conditions, a woman may have practically any occupation 
regardless of her traditional caste identity. In 1982 and 
1983, some of the women participants in the public vrata 
were actively involved in hand and machine sweater 
knitting, a new source of outside income among Newari and 
Brahman women. Both married and unmarried women have be-~ 
come major providers for their families due to this new 
industry. Other women made paper-rolled incense to sell in 
local bazaars or in Kathmandu. A few women did cotton 
spinning and weaving, and professional tailoring was also a 
popular source of extra income. Occasionally some women 
would do road building work, brick-making, or rield labor. 
If the family millet and rice crops were in surplus, a few 
of the women also brewed and sold homemade ayla, Newari 
millet or rice liquor. One woman was a primary school 
teacher who happened to have a break waieh coincided with 
the ritual menth. Many of the younger girls were secondary 
school students. 

Each participant has her own personal reasons for 
performing the ritual. Many women claim to do the ritual 
for the benefit of a husband and/or family, or to obtain an 
ideal husband or a son. Some do it to promote the return 


of a family member, or to overcome a terrible sin, poverty, 
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grief, or miserable, pained conditions. Others do it for 
personal religious merit to ensure a better future extend- 
ing even into their future rebirths, or in anticipation of 
complete spiritual liberation. Still others claim that 
their altruistic purpose fer performing the ritual is to 
"improve the lives of all beings who are suffering." Of- 
ten, the personal circumstances of a woman are an indica~ 
tion of the personal reasons for performing the ritual. 
However, the reasons for doing the ritual may have no 
relationship to overtly noticeable circumstances. Some 
women refuse to reveal their reasons. 

The women who participate may be wealthy or poor, 
widowed, married, or unmarried. They may or may not have 
children. They may be happily married or they may be 
victims of abuse, neglect, or abandonment. They may be 
healthy or chronically ill, beautiful or ugly. Like the 
characters in the stories, each woman has a separate and 
unique identity and personality, which colors the nature of 
her personal involvement in the ritual. Depending on the 
personal situation, a woman may do the ritual to overcome a 
problem, to avoid the occurence of potential problems in 
the future, or for reasons of religious and personal ful- 
filiment that have nothing to do with any sort of negative 


connotations beyond those of the universal human situation. 
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Activities of Women in the Home Vrata 

In Newari homes, women are usually the ones to 
initiate and make preparations for observing rituals 
throughout the year. The Swasthani ritual is no exception 
to this general rule. If no one in the house is able to 
read, women make arrangements to bring a relative or 
neighbor to read for them. The room is purified by the 
women, and ritual offerings are prepared and offered by 
women participants. Offerings prepared by a virtuous 
female family member are preferable to offerings purchased 
in the bazaar. While men may recite more frequently than 
women, the women nevertheless also recite more often than 
not; and everyone prefers them to recite if they are able. 

More importantly, the women are generally viewed as 
the ones who cause the recitation and the ritual to happen. 
In many homes, I overheard a wife or daughter scolding the 
husband or father one month before the rituai for not 
having purchased a new edition of the text to replace an 
old one that was falling apart, illegible, or missing some 
pages. Many women begin to tell the family and others that 
they are planning to do Swasthani long before the actual 
month has arrived. Because of the complex calendar, the 
women check several times with priests and other family 


members to be sure of the correct dates. Many women 
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complain that they can't even rely on their husbands for 
this information. 

Finally, it is the women in the family who choose to 
begin the fasting and observation of precepts at the proper 
times, and who encourage others in religious actions 
through their example. Thus, the women are the ones who 
take the responsibility as leaders and maintainers of the 
ritual tradition, and the tradition promotes solidarity and 
unity of the family through the vehicle of women and their 
ritual activities. 

If the full vrata is observed in the home, it is the 
women or a woman who directs everything. The men and other 
family members must take care not to pollute her or force 
her to do anything that might jeopardize her purity, and 
they must respect her needs and wishes. She c~oks her own 
meals on separate fires and in separate utensils. On the 
final day, women have a central role in the ritual 
activities. While a Brahman priest or male relative may be 
asked to read the instructions for the ritual, the woman is 
the one who actually carries out or performs the ritual 
actions as the primary ritual doer, or “"sacrificer" (cf. 
Bouillier 1982: 96~113 on the role of women as 


"sacrificers" in other rituals in Nepal). 
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Activities of Women in the Sankhu Vrata 

In the Swasthani Vrata held in Sankhu, the women and 
men take a vow to be ritual doers, dhalam dam pin, 
{literally = “ones who are standing in religion") for an 
entire month. The preparatory rituals of bathing, fasting, 
and austerities are part of what constitues their direct 
participation in the ritual (Figure 5-1). The male 
participants in the vrata must prepare themselves in a 
similar manner to the women (Figure 5-1). However, the 
Newar Brahman priest (Dyabhaju) and the Sawa and Kusle 
musicians are paid for their services by the 
guthisamsthana, or national organization of religious co- 
operatives, and the priest is also given offerings by vrata 
doers. Since the priest and the musicians do not actually 
do the vrata themselves, they are not considered to be 
d@dhaiam dam pin or "ritual doers." The Kaji and Kajini, 
priest and priestess, however, do observe the vrata and are 
also paid a small amount by the guthisamsthana.4 

Even though the government pays certain individuals 
to render services for this ritual, without the women there 
would be no reason for the services to be provided. 
Offerings for the ritual are prepared and provided by the 
predominantly female vrata ritual doers, who present the 
offerings via the priest and priestess couple, Kaji and 


Kajini, or directly to the image of Madhava Narayana, 
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FEGURE 5-1 PARTICIPANTS IN THE SANKHU VRATA 





TITLE SEX NUMBER HIRED BATHING 
DHALAH DAM PIN F/M 110/24 - + 
Vrata doers 

KAJI AND KAJINI M/F 1/1 + + 
Priest and Priestess couple 

DYABHAJU M 1 + - 
Newar Brahman Priest 

BHATTABAJE M 1 (+) - 
Another Newar Brahman Priest 

JOSI M 1 + - 
Newar Astrologer 

SKWA M 6 (7) + - 
Conch shell trumpet musicians 

KUSLE M 5 (6) + - 
Musicians of pafica baja t 

DESA PIN F/M (600) - (+) 
People of the town 

VIDESI PIN F/M (5,000) - (+) 


People from out of town (foreigners) 
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FIGURE 5-1 PARTICIPANTS IN THE SANKHU VRATA 


TITLE RECITE/HEAR TEXT OBSERVE PRECEPTS PROCESSZON/ PILGRIMAGE 


DHALAM DAM PIN 

Vrata doers 

KAJI AND RKAJINT 

Priest and Priestess couple 
DYABHAJU 

Newar Brahman Priest 
BHATTABAJE 

Another Newar Brahman Priest 
JOSI 

Newar Astrologer 

SAVIA 

Conch she)l trumpet musicians 
KUSLE 


Musicians of pafica baja 


DESA PIN 
People of the town 
VIDESI PIN +/- 


People from out of town (foreigners) 
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FIGURE 5-1 PARTICIPANTS IN THE SANKHU VRATA 


TITLE FASTING GIVE DAKSINA RECEIVE DAKSINA 








DHALAM DAM PIN 
Vrata doers 

KAJI AND KAJINT 

Priest and Priestess couple 
DYABHAJU 

Newar Brahman Priest 
BHATTABAJE 

Another Newar Brahman Priest 
JOSI 

Newar Astrologer 

SAWA 

Conch shell trumpet musicians 
KUSLE 


Musicians of pafica baja 


DESA PIN 4/- ; = 
People of the town 


VIDESI PIN 


People from out of town (foreigners) 
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FIGURE 5-1 PARTICIPANTS IN THE SANKHU VRATA 
GIVE PRASAPDA RECEIVE PRASADA 





TITLE 


DHALAM DAM PIN 

Vrata doers 

KAJI AND KAJINT 

Priest and Priestess couple 
DYABHAJv 

Newar Brahman Priest 
BHATTABAJE 

Another Newar Brahman Priest 
JOSsI 

Newar Astrologer 

SAWA 

Conch shell trumpet musicians 
KOUSLE 


Musicians of pafica baja 


DESA PIN 
People of the town 


VIDESI PIN 


People from out of town (foreigners) 


DO YAJNA 
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according to instructions given by the Dyabhaju. Outside 
worshippers may offer dakSina to the vrata doers in the 
form of money, gifts of clothing, food, or even ritual 
supplies. The vrata doers may offer the outside 
worshippers blessings and prasada as well (Figure 4-49). 
Thus, the benefits of the ritual are earned and passed on 
to the wider community through the ritual actions cf the 
vrata doers. In this respect, the vrata participants 
mediate between the deity and the public. 

In the afternoon of each day of the vrata, the vrata 
participants go in procession to circumambulate the town of 
Sankhu in the deSa yatra procession. There are two 
versions of this procession, a daily version and a special 
version held only once during the month. During the daily 
deSa yatra, boys carry copper pots with strawS, or 
sahasradhara, on their heads, while women follow them and 
pour water over the pots. The women are the ones who 
collect, pour, and offer the sacred water over the images 
of Narayana on the pots, while the boys are passive bearers 
of the images. It is this purified water which is 
sprinkled around the town of Sankhu and (while on 
pilgrimage) around the Kathmandu Valley. In fact, white 
cloth wrapped on the heads of the boys who carry these pots 
prevents the pots from ever touching their heads. However, 


the water does trickle down their heads. 
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The roles of women and young men in the deSa yatra 
seem to mirror the roles of Gomayeju and her son, Navaraja, 
in the Swasthani story. While there is no explicit re- 
enactment of the storv, the women offer sacred water to an 
image (or embodiment) of Narayana which is attached to the 
front of the pots and carried on the heads of the young 
boys, who are dressed like brahmans. Like Gomayeju, who 
pours the sacred waters on her brahman son for his royal 
consecration as the new king, the women also pour water on 
the heads of the boys. Like Navaraja, who obtained the 
boon of becoming king from religious austerities and a 
blessing from the God Hari Hara, these boys are touched by 
the water via an image of Madhava Narayana, who is also 
called Hari Hara. In the story, the God Hari Hara becomes 
present in the elephant who selects Navaraja as the new 
king; and later Gomayeju performs the actual consecration. 
Gomayeju and Navaraja are also taken in a deSa yatra with 
auspicioug music and recitations to honor them during the 
coronation, (cf. Swasthani Vrata Katha text, p. 541 above). 
Thus, the activities in the procession seem to symbolize 
the attainment of spiritually royal status through ritual 
practice -- for both the men, whe become (religious) kings, 


and the women, who become (religious) queen mothers. 
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While both the women and boys have interdependent 
roles in this context, it seems that the women are in a 
ritually superior position as the ones who actually provide 
the water offerings, while the role of the boys is more 
like that of a porter or ritual assitant. Also, in Newar 
processions, as in many religious processions throughout 
South Asia, the order of appearance reflects a general 
progression from the lower to higher status, with the 
lower-ranked individuals heading the procession and 
preparing the way for the higher-ranked persons and, ulti- 
mately, the deity. in the deSa yatra the boys walk or roll 
before small groups of women.» We might view each group as 
a sub-group which focuses ritual offerings to a small image 
of Narayana, and which serves to precede the larger 
procession as part of its collective ritual octening to the 
large image of Narayana (Figure 5-2). 

On the day of the special deSa yatra, saptami, or 
the seventh day of the second fortnight of the vrata, the 
women rise very early and offer lamps in the Salinadi River 
while they request a boon from the river for success in the 


ta. For the special deSa yatra, held later that after- 


{ 





noon, the circumambulation procession of Sankhu is held as 
usual, except that the women wear their finest clothing, 
and some cf the boys roll along the entire circumambulation 


route. White Nagas are also drawn on the road along the 
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MN = Madhava Narayana 


= 
i 


Women who pour water (vrata doers) 


= Boys who prostrate or roll (vrata doers) 


SD = Sahasradhara boys who carry pots 
“~ = haga drawing 

S = Sawa musicians 

K = kKusle musicians 


DIRECTION OF PROCESSION 
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Figure 5-2 The order of sub-groups in the special Desa 


yatra procession on Saptami 
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procession route. The transformation of the women into 
their most beautiful clothing suggests a symbolic restaging 
of the transformation of Candravati from a sinneress to a 
beautiful religious woman. Just as true royalty is asso- 
ciated with religiousness, true beauty is also associated 
with religiousness. In the story as given in the text, 
Candravati's transformation is brought about by the merit 
she attains from offering the ritual breads of the vrata 
into the river, and thus indirectly causing the reunion of 
a separated Naga couple. In appreciation, the Nagas grant 
her a boon to be successful in her religious persuits. 
Like Candravati, the women doing the vrata are transformed 
through their religious austerities and their interaction 


6 On another level, by 


with and offerings to Nagas. 
spreading blessings around the town and the valley when 
they go on their processions and pilgrimages, these women 
accrue merit from helping others towards spiritual 
enlightenment. It is merit of this kind which ultimately 
ensures the success of their religious endeavors. 

In the final ceremony of the ASvamedha Yajfia, or fire 
sacrifice, each woman painstakingly prepares a variety of 
108 offerings of betel nuts, breads, lamps, etc., which she 
herself will offer during the ceremony. The goddess 
Swasthani is invoked into a central clay vessel containing 


sacred water and five kinds of leaves, which is tied with 
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a five~-colored thread. ‘tne same thread is connected to the 
image of Madhava Narayana, te all the personal clay vessels 
of each participant, and then passed through the hands of 
each of the participants who are seated in rows on seats of 


7 hus, the goddess Swasthani is 


kuSa grass or straw. 
invoked into each of the ritual doers, and each woman 
worships herself as Swasthani. Keeping eight breads aside 
for a husband, a son, or to float in the river, the vrata 
participants eat the remaining one hundred breads. 8 
At the end of the ceremony, each woman sacrifices a 
favorite blouse or piece of precious cloth soaked in butter 
onto the fire. This seems to symbolize the merging of 
identities with the goddess Swasthani, a process achieved 
through the sacrifice of self. They become the supreme 
sacrificers in this context, abandoning their former sin- 
ful, or selfish selves, in order to re-emerge as selfless, 
meritorious beings. Some women equate the burning of the 
blouses with Sati Devi's self-sacrifice by throwing her 
body into the ASvamedha Yajfia fire (cf. Swasthani Vrata 
Katha text, pp. 181-82 above). 
During the pilgrimage around the Kathmandu Valley, 
the women participate in the same way as they would in 
Sankhu. They observe precepts, bathe, and perform the 


midday ritual with the Kaji and Kajini. The Sawa musicians 


go along on the pilgrimage, ut a different Brahman priest 
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must be hired in each locality. Local residents, mainly 
women, but also many men, make offerings of food, money, 
and clothing to the participants, and receive blessings and 
prasada in return. Thus, the women make up the core and 
the perifery of this ritual complex, whether in Sankhu or 
on pilgrimage. Outside worshippers look to the women vrata 
doers as the focus of the ritual event. 

The fact that many of the outside worshippers are 
also women suggests that the pilgrimage may be an emerging 
manifestation of a continually expanding womens' ritual 
social network. The vrata participants continually talked 
about their contacts, relatives, or acquaintances in the 
pilgrimage towns. Many knew they could count on someone in 
at least one of the towns to vrovide offerings and straw 
bedding to the group when they arrived. Because the ritual 
attracts women from all over the valley, and because the 
actual participants change each year, there are many inter- 
connecting strands through which this network is maintained 


and continues to expand. 
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Men in the Vrata Rituals 


The male participants in Swasthani rituals include 
several groups. In home rituals, the male participants may 
be husbands, sons, fathers, brothers, fathers-in-law, 
brothers-in-law, or other family members; and, as with the 
women, their occupational and caste backgrounds and ethnic 
origins vary widely. Unlike the women, who usually choose 
to participate based on their own personal initiative, the 
men are usually asked by the women to partcipate or recite; 
and thus, they often feel that they are under moral obliga- 
tion to take part or recite, rather than being participants 
by choice. 

Like the women, men make offerings to the text and 
recite preparatory and concluding prayers. However, they do 
very little to assist in the preparation or organization of 
the ritual. The lighting of lamps and incense is 
frequently done by women, and otherwise often taken over by 
fidgeting children. Under pressure from women, men also 
take responsibility for replacing old editions of the text 
with new editions. Some men arrange for a manuscript to be 
re-copied by hand. Although the men may appear to be the 
central focus of home Swasthani rituals, by virtue of their 
central seat when they recite, they actually play more of a 
follower's role with reference to their wives, who are the 


ones who initiate the ritual performance in the first 
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place. 

If a woman observes the vrata in her home, she will 
offer eight breads to her husband or son on the last day of 
the vrata. In this concluding rite, the male family mem- 
bers are the focus of ritual attention. However, the women 
are actually endowing the men with power and merit which 
they have earned or accrued through their religious prac~ 
tice and devotions to the Goddess Swasthani. Thus, in this 
context, the women are the primary vehicle whereby men can 
attain power. 

In the public vrata held in Sankhu, men appear in a 
variety of roles. Although women from all age groups 
participate in the vrata as dhalam dam pin, or ritual 
doers, the male ritual doers (with the exception of the 
Kaji) are usually teenage boys or young unmarried men. 
They participate in the preparatory ritual activities in 
the same way that the women do. Initially, however, they 
shave their heads, in addition to cutting their nails, 
bathing, and wearing pure clothing. 

During the deSa yatra, these boys and the Kaji 
dress in a white dhoti (cotton cloth) with a white head 
turban on their heads. Their unique role in this procession 
is that of bearing the sahasradhara, or copper pot with 
straws. While one boy carries the pot on his head to 


receive the womens' offerings of water, another boy 
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precedes him and prostrates at each of the major shrines or 
ritually charged intersections along the procession route. 
The prostration coincides with the water offering. During 
the special deSa yatra, the boys who normally prostrate 
themselves roll along the ground on a white sheet, stopping 
momentarily to offer obeisance at each of the same mayor 
shrines and crossroads. As mentioned previously, they seem 
to be symbolically identified with the character of 
Navaraja in the Swasthani stories. 

Unlike the women, who stay in Sankhu each night, 
these boys stay in a stone building at Salinadi River, and 
sleep on straw. The image of Madhava Narayana is kept in 
the building with them. Clearly, the boys seem to undergo 
more severe austerities than the women. During the daily 
bathing, they completely immerse themselves in the water, 
while the women only stand in the water and wash their 
hair. Their prostrations and rolling, however, are admired 
by the other participants and outside worshippers. 

The Kaji, who also participates in the vrata directly 
with his wife, the Kajini, has a specialized role of 
mediating between the other ritual doers and the brahman 
Dyabhaju. He and his wife have a joint role as ritual 
assistants to the Dyabhaju priest. They both collect 
offerings to present to the image of Madhava Narayana via 


the brahman, and help to distribute other supplies or 
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ritual articles back to the participants. The Kaji's 
unique role includes holding the image of Madhava Narayana 
on his head during the bathing ceremony. The Kajini is 
responsible for washing the ornaments which adorn the image 
of Madhava Narayana. Their position is not hereditary; 
however the couple is paid a small amount by the king. 

The employment of the Kaji and Kajini priest and 
priestess couple may derive from Tantric Buddhist rituals 
which require male and female couples, refered to in Newari 
as the Guruba and Guruma. In the Newar Buddhist Astami 
Vrata, and Vasundhara Vrata, they are the actual ritual 
specialists for the ritual, who interact directly with the 
participating devotees, and lead the ritual. No additional 
priest is hired in such contexts. It would seem that the 
presence of the brahman priest in the context of Swasthani 
Vrata absent in some of the other Newari vratas, might in 


fact be a later sanskritized addition to the Swasthani 


vrata tradition, and that the role of the brahman priest 


superseded the role of a former priest and priestess, or 
Kaji and Kajini. 

The Dyabhaju, or Newar brahman priest, directs the 
ritual activities of the Madhava Narayana Puja held each 
day at noon. He is hired for this activity, and is not 
under hereditary obligation. The officiating priest must 


shave his head at the beginning of the month, and observe 
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basic purification and fasting prior to the ritual. How- 
ever, he does not observe the strict fasting of one meal 
per day that is a part of the vrata, unless he decides to 
do the vrata himself. In 1983, the brahman was a young 
novice who was still learning how to perform rituals. His 
father remained outside the sacred courtyard and directed 


the activities of both his son, the acting priest, and the 


vrata participants. 


In addition to the Dyabhaju, another brahman, the 
Bhattabaje, recites a Newari Swasthani text at the side of 


the courtyard.” 


The colophon in the back of the text 
states that the text, copied about fifty years ago, was 
written for the purpose of being read at the Salinadi River 
during the month of Magh. This seems to be an inherited or 
endowed traditional position, and the Bhattabaje recites 
the entire text each year, year after year. He receives 
monetary coin offerings and various food offerings from the 
pilgrims and devotees, who place their offerings on _ the 
Swasthani text. 

A JoSi, or Newar astrologer, is called for the final 
ceremony of the ASvamedha Yajfia, to calculate the auspi- 
cious times and assist the Dyabhaju in the ritual prepara- 
tions.19 Both the JoSi and Bhatta Brahman attend and offi- 
ciate at this ceremony along with the Kaji and Kajini. The 


Kaji and Kajini seem to have a role as symbolic ritual 
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parents for the God Madhava Narayana during the life-cycle 
rituals for the God, including the ihi and bara tayegu for 
girls, and kayta puja or vartamana for boys. 

The Sawalt, or conch shell musicians, are 6 Newar 
Shrestha men (formerly 7) who are from the same family in 
Sankhu. Their role is hereditary, and they are each given 
fifty rupees and a new Ghoti as payment from the national 
guthi organization. These men must observe the same basic 
purification as the brahman priest. However, they do not 
observe the bathing or fasting like the other vrata 
participants. Their unique role is that of singing verses 
of the Gitagovinda each day for the Madhava Narayana Puja, 
and playing the conch shell trumpet pieces for the ritual 
activities. 

In the early morning hours, they also have the job of 
circumambulating the town of Sankhu while blowing a 
sustained pitch on their conch~shell trumpets and thus 
waking up the vrata participants. The Sawa musicians stand 
on the river bank during the daily bathing ceremony. One of 
them plays the ta cymbals to signal the exact time of the 
bathing, after which they all play a conch shell trumpet 
piece, which coincides with the prostration/cicumambulation 
of the Asta Matrka shrine by the male vrata doers. 

During the ritual at noon, the Sawa are seated next 


to the Dyabhaju priest, near the image of Madhava Narayana, 
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The six conch shell trumpets are kept on the ground in 
front of the image, while a seventh conch shell is used for 
making argha offerings to the god. The ta cymbals are also 
kept before the deity, and are used to make a water 
offering at one point. At the appropriate time, the Sawa 
Sing a verse from the Gitagovinda, to the accompaniment of 
the ta, after which they perform another conch shell 
trumpet offering piece. 

During the deSa yatra, they accompany the large image 
of Madhava Narayana at the end of the procession, and play 
a conch shell trumpet offering piece at each of the major 
shrines and crossroads. While walking along the route, 
they continue to sing verses from the Gitagovinda to the 
accompaniment of the ta cymbals. A different verse of the 
twenty-five Gitagovinda verses is sung each day of the 
month, with some repetitions to make up the total for the 


h.t2 Since the Sawa have the primary role of providing 


mont 
daily offering music to the God Madhava Narayana, they must 
travel with the entire group on the pilgrimage around the 
Kathmandu Valley. 

Unfortunately, since the Sawa are under obligation to 
do this ritual, they do not always have a sincere motiva- 
tion to participate. Some of the younger boys are even 


teased by other male friends and peers. Those who are 


adclescents have mixed feelings of euphoria from being the 
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center of attention, and embarassment from being forced to 
travel around with a group of women. Generally, these 
feelings even out and change with age, and the older Sawa 
musicians seem to take great pride and enjoyment in 
performing their duties. 

Meanwhile, the younger members of this group are 
often a constant source of distraction and disruption for 
the entire group, Like teenagers anywhere, they blurt out 
unwelcome comments, tease the women, and incite spectators 
of their own age to follow their disruptive example. 
Because the position is hereditary and obligatory, there is 
little that the others can do to control such trouble- 
makers. Fortunately, they seem to quickly outgrow their 


3 Thus, in the case of the Sawa 


ambivalent attitudes.! 
musicians, some of the male participants have 
(unprescribed) disruptive and potentially dangerous roles 
in the Swasthani ritual. 

The Kusle musicians are a group of traditional Newar 
musicians by caste. Sometimes called Jogi, they 
participate in many Newar rituals, Hindu and Buddhist, 
providing auspicious offering music, or paficabaja. Their 
instrumental ensemble in this context consisted of two 
mwali (quadruple reed instruments), chusya (cymbals), 


naykhim (a 2-headed drum played with a stick and the hand), 


ta (small cymbals), and sometimes a nagara (small kettle 
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drum) .14 

The Kusle perform outside of the courtyard by the 
Gorakhnath Temple, next to the stone building where the men 
sleep. Because they do not observe vrata precepts, they 
keep a distance between themselves and the vrata partici- 
pants, and avoid physical contact. They perform throughout 
the ritual held at noon (Figure 4-8). Following this, they 
play the seasonal raga and tala while they lead the proces-~ 
sion for the deSa yatra up into and around Sankhu from the 
river. 

Like the Sawa musicians, the role of the Kusle is 
hereditary and obligatory; but, due to their lower caste 
status, they don't receive the same respect as the Sawa. 
Likewise, they are not paid adequately by the community for 
their services throughout the year. Lately, the Kusle 
musicians are ng to abandon their musician duties, 
much to the disappointment of the other people in S&ankhu. 
In spite of inflation, those “he require their services 
further aggravate the situation by continuing to underpay 
the musicians, and angrily refuse to increase the pay, 
claiming "it is their duty by birth". 

The Kusle also view Mahadeva as their patron deity. 
During this month, they dress in bone ornaments like 
Kapalika Yogis and wander through the valley to collect 


alms, while they play a dabadaba, cloth-covered skull 
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damaru. In this form, they are venerated as the Kapalika 
Yogi form cf Mahadeva who cursed the young Brahman girl, 
Gomayeju, in the Swasthani story. Refusal to give them 
something is believed to anger them, so that they might 
place a curse on the victim by playing a magic formula of 
Mantra matras on their drum (Figure 3-4). 

One of the primary unifying features of the male 
participants in this ritual is that their participation is 
primarily by obligation rather than choice. The musicians 
are under hereditary and monetary obligation to perform 
their music, and the brahmans have been hired on an annual 
basis or by endowment. The JoSi astrologer is hired for 
the final ceremony, and even the Kaji is given a_ token 


payment by the King. The only male participants who aren't 


under obligation are the boys who actuall, observe the 


vrata. But, once they have decided to participate, even 


they are under ritual obligation to carry the sahasradhara, 
ana perform the prostrations unflinchingly during the pro- 
cessions. These boys, like the women, participate net by 
obligation but by their own choice. The other males are 
under obligation to those who choose to have the ritual 
performed. Thus, their services are provided not just as 
offerings for the Goddess Swasthani, but as offerings on 
behalf of the ritual doers who are performing the Swasthani 


Vrata and meditating on Swasthani. 
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Quantitatively, the men have more distinct varieties 
of prescribed, named roles than women in the Sankhu vrata; 
but qualitatively the women have a more crucial role in 
making the ritual actually happen. Because of the nature 
of home vratas, we can see that without the women, the 
ritual wouldn't happen. In the Sankhu vrata, the musical 
offerings, the Madhava Narayana ritual at noon, and even 
the processions, are all elaborations of very simple proce- 
dures which can be done by one woman alone in her. home. 
Thus, the surface appearance of the Sankhu vrata leads an 
outsider to suspect that men are in control, when in fact 


they are an added feature to a primarily womens' ritual. 


Peripheral Participants in the Ritual 

In the home Swasthani rituals, all of the pecple who 
attend are viewed as being directly involved as "partici- 
pants". In the Sankhu vrata there are many people in the 
community who facilitate the smoothness of the vrata with- 
out being actual "vrata participants". Relatives of the 
Sankhu vrata doers frequently provide offerings, along with 
straw and wood for bedding and fires. Nine small fires are 
burned daily in the sacred courtyard, and one fire is kept 
burning throughout the month in the stone house where the 
men stay. Many families in Sankhu set up temporary tea 


shops and supply shops to sell ritual supplies and food to 
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visiting pilgrims. A few open temporary hostels. 

The Sankhu Jaycees and Boy Scouts help to sandbag the 
river to form a bathing tank (Figure 5-3), dig up the stone 
image of Vasuki Naga {Figure 5-4), and clear the courtyard 
of debris and moss. They set up signs and ropes for crowd 
control, and even manage a shee checking service outside 
the ritual courtyard. The Jaycees and relatives of the 
vrata doers help clean and clear the procession route on 
the day of the special rolling procession, and they operate 
a relay team to keep lengths of white fabric spread along 
the route for the vrata doers to roll and walk on. While 
one piece is being unrolled in front, another piece is 
rolled up in back and rushed to the front of the procession 
to be rolled out again. 

A car tax roadblock is also set up at the entrance to 
town (near the police check point) by the Jaycees to 
collect funds fcr maintaining the S@alinadi waterfront, 
courtyard and stairway. Male relatives of vrata doers may 
take turns acompanying the others on pilgrimage to carry 
lanterns and bedding. 

Other peripheral participants include a Gaine musi- 
cian who performs Swasthani songs and other songs under a 
pipal tree above the courtyard. Local brahman boys and 
girls recite Swasthani texts continuously along the walk- 


ways for donations, and visiting Sadhus also make up part 
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of the daily scene at the river bank. One Sadhu recited 
Devibhagavata Purana for donations. Some citizens of 
Sankhu also sing bhajana each morning near the river. 

Nearly every household in Sankhu is represented daily 
at the river by at least one member, usually a daughter. 
Many women and girls go daily to wash their faces and make 
offerings, after which they return with prasada for the 
other family members. On the first and last full moon days 
of the ritual, many Sankhu women make 108 butter lamp 
offerings in the sacred courtyard (Figure 4-23, p. 694 
above). 

While these activities are in addition to the actual 
vrata activities, they enable the vrata to be more 
successful. The annual SwasthanI vrata in Sankhu 
stimulates intra-community cooperation. The entire 
community of Sankhu takes responsibility for adopting the 
vrata doers during the month of Magh. By aiding and 
facilitating the success of the vrata, the whole community 


participates vicariously, and accrues merit. 
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NOTES - CHAPTER 5 


1 Because Gomayeju is miraculously born from cowdung, 
some Newar people refer to the relationship between 
Gomayeju and her parents in these terms (P. Vajracarya 
n.d.). 

2 Until recently, this was a common courtesy extended 
to all visitors in homes throughout South Asia. Later, 
this custom was asscciated with subservient status, perhaps 
due in part to Western influence. The practice of sipping 
foot water from the feet of one's husband has been mis- 
interpreted by Lynn Bennett (1983: 174-5) and others as a 
common example of the deep-rooted traditional subservient 
role of women with respect to their husbands. Developed as 
an extreme bhakti variation of the hand and foot water 
offering, this is infact, a relatively recent custom. 
This is especially the case in Nepal, where the custom is 
selectively observed by choice primarily by Brahman and 
Chetri women, and rarely if ever by Newari women. The 
bhakti movement altered the identity of the ritual doer to 
one of a low "“unworthy" servant. Since women were 
constantly involved in ritual activities, they may, para- 
doxically, have acquired this custom through a high ritual 
status. In any case, we can hardly assume that their 


status derived from ritual participation has become 


reversed by this newer manifestation of ritual behavior. 
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While certain individuals may interpret the outward 
appearance as reinforcement of a personal sexist prejudice, 
many recipients and doers of such actions may still 
perceive this outwardly subservient role as having a high 
status. 

3 In her study, Bennett (1983: 45) notes, and provides 
evidence which shows that Brahman women hold a_ similar 
position in Nepal; but she does not consider this to be an 
indication of high ritual status. 

4 Since the nationalization of the religious cooperatives, 
the relative importance of one specialist over another has 
become blurred, and it is difficult to assess what the 
originai payments were like. Because many of the positions 
were endowed, there was a great deal of variation in rela- 
tive payments from the start. Also, older, more important 
positions might have been allotted less than newer posi- 
tions, simply because of inflation. To this day, types and 
quantities of support granted are not a direct indication 
of status or rank of ritual positions held. 

5 The arrival of Lord Buddha in Lumbini is the subject 
of a popular Newar Buddhist devotional song which illu- 
strates how all the other gods go before him to prepare the 
road or honor his arrival. For the text and a translation 


of this hymn see Lienhard (1974: 19-20, 119). 
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6 The Nagas are associated with the pilgrimage as well. 
Four of nine Nagarajas mentioned in Svayambhu Purana (Mitra 
1882: 253) Nagamandala (formed by Santikara Acarya) are 
worshipped in the Swasthani pilgrimage locations. Stone 
images and rock shrines are worshipped for Vasuki, in 
Salinadi, Vajra Yogini, and Panauti; for Sesa in Pharping; 
for Sankhapala, in Sankhamula; and for Taksaka in Cangu. 
The importance of Nagas in Swasthani is probably due to 
their association with wealth and their position as facili- 
tators of the vrata. Without the Nagas, Candravati could 
Nagas are also viewed as 


not have fulfilled her vrata. 


performers of the vrata, according to the story in the 


Swasthani Vrata Katha text where the Swasthani Vrata is 


taught to the impoverished Naginis whose husbands abandoned 
them (cf. Sec. 87, p. 457-63 above). 

7 This part of the ceremony strongly resembles the 
Astami Vrata and other ceremonies of Newar and Tibetan 
Tantric Buddhists. The use of a thread to transmit the 
power and identity of a deity into other persons or objects 


in a ritual is widely used in both Hindu and Buddhist 


tantric rituals (cf. Lilly de Silva, Paritta). 


8 These breads are small fried breads called 
atithimadhi. 
9 Bhatta Brahmans were originally brought from 


Maharashtra, India, to officiate at the temple of PaSupati 


| oe a Cs Coes so es 


823 


during the medieval period (Nepali 1966: 292; Slusser 1982: 
66). They were not supposed to intermarry; but, like the 
Sha Brahmans in Kathmandu, they have assimilated into Newar 
culture, and this priest in Sankhu spoke and recited fluent 
Newari, in addition to managing the Siva temple at 
Mahadevsthana. Many people of Sankhu refered to Bhatta 
Brahmans as being connected with Siva temples, especially 
PaSupatinath. 

10 A JoSi is a VaiSya level caste group according to 
Chattopadhyay (1923: 511) and Nepali (1966: 156). But they 
act as ritual assistants to Dyabhajus and calculate astro- 
logical charts. 

11 The name Sawa may be derived from the shortened form 
of sajawa (New.), cowherder. The Sanskrit equivalent is 
Gopala, and the association with Krsna and the 
Gitagovinda in praise of Krsna would seem to be 
appropriate. The Swasthani text (p. 522 above) aiso 
includes cowherders who come to hear Gomayeju recite the 
vrata katha. These seven (now six) men also suggest a 
possible symbolic representation of the Seven Rsis who 
teach the vrata to Gomayeju in the stories, and give her 
seven golden cowrie shells (cf. p. 520-22 above). 

12 Barbara Stoler Miller's critical edition and trans- 
lation of the Gitagovinda (1977) contains 24 songs. How- 


ever, she also mentions (Ibid.: 181) that one of her four 
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major sources, a Newari MS, from Bir Library in Kathmandu, 
dated NS 616, contatins an additional song following song 
24. 
13 In 1982, two of the Sawa were in their teens, and 
seemed to reinforce each other in being mischievous. But 
in 1983, the older one decided to do the vrata, and thus 
he became a part of the group whom he had ridiculed 
earlier. Not only had he changed, but his younger brother 
got no support in his mischief, and soon gave up trying to 
bother people. 

Humor is an integral part of this ritual as well as 


Many other Newar rituals. Joking and having fun among 


vrata participants is not discouraged, and it serves to 


relieve a lot of tension. Without it, the group would 
fight more and possibly defeat the purpose of the ritual. 
If nothing else, everyone who participates in this vrata 
learns to laugh at themselves as well as others. 

14 The size and composition of current Kusle performing 
ensembles is rarely if ever an indication of what the ideal 
group should be. Kusle musicians have recently begun boy~ 
cotting ritual events to promote badly needed advancement 
of their social status and income, often fixed at levels 
based on centuries-old socioeconomic conditions which have 
long since ceased to exist. Hiroshi Ishii (1978, 1975) 


mentions similar difficulties with performing groups in 
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another Newar community in the Kathmandu Valley, and other 
researchers as well as myself have witnessed the rapid 
decline of performing traditions in many festivals 


throughout the valley. 


CHAPTER 6 
STRUCTURES 
Structures of Episodes and Events 


Structure of Text Episodes 


Although the Swasthani Vrata Katha is a collection of 
many separate stories, there is an overall structural 
continuity which unites the entire narrative as a _ single 
work. The complete narrative may be subdivided into four 
general sections: 

1 Creation and origins 

2 Assigning of places to all beings, and battles 
between gods and demons. 

3 The marriages of Mahamaya's emanations and 
Mahadeva, and the discovery of the Swasthani 
Vrata 

4 Teaching of the Swasthani Vrata to Nagas and 


women in Nepal. 


There seems to be an overall progression from crea- 
tion to maintainance to destruction to resolution through 
the Swasthani ritual. Following the creation, many battles 
are fought between the gods and demons to maintain the 
universal order, which leave the gods helpless without 
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Mahadeva, who in turn is helpless without Mahamaya in her 
various forms. She reveals her supreme power at the 
creation, and then temporarily leaves him to pursue his 


meditations and battles. After this reunion and the death 


of the Mahamaya/Sati Devi emanation, he becomes completely 


helpless. But through his reunion with her Parvati 
emanation, she inspires him to resume an active role in 
defeating the demonic forces. The key turning point which 
makes this possible is when she performs the Swasthani 
Vrata. The other characters subsequently also overcome 
their hardships through the ritual observance of Swasthani 
Vrata. Thus, the stories progress from non-ritual origins 
in the beginning of the text to doing the Swasthani ritual 
at the end of the text. 

There is also a cosmological stearession from gods to 
humans, and from heaven to earth, in the chronological 
sequence of stories. The first stories deal with 
transcendent manifestations of the deities, such as 
Mahamaya, and proceed to stories in which the emanations of 
these same deities appear as personalized gods and 
goddesses, having taken on more humanlike identities, such 
as that of Sati Devi in her new home. The final stories 
concern human emanations, and take place in geographical 
locations in Nepal. The Swasthani ritual is first 


performea in heaven by Parvati, then by Ganga, then in the 
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undexworld by Nagas, then in Nepal by Gomayeju and the 
Apsarases, and finally at Salinadi River, by the sinneress, 
Candravati. In spite of this apparent progression, the 
transcendent emanation forms continually reemerge through- 
out the entire text and function to provide focused 
continuity. 

While the separate stories within the narrative may 
seem to be unrelated, the avatar, "incarnations" or trans- 
formations of the goddess Mahamaya into other characters, 
is viewed by most Nepalese as the unifying theme extending 
through all the stories. Even when there is no explicit 
written evidence identifying the other main female and male 
characters with her or with Mahadeva, people frequently 
verbalize these kinds of associations; and in the Newari 
editicn translated here. these connections are clearly 
made. 

The episodes and sub-episodes of the text are 
bracketed in some editions by short interchanges between a 
narrator, Kumarji, and a listener, the sage Agastya Muni. 
When the inquisitive sage, Agastya Muni, asks countless 
questions, Kumarji answers by telling selected stories, 
resulting in the unfolding of the entire Swasthani 
narrative. In addition to marking the episodic structure 
of the narrative, these interactions between a narrator and 


listener function to signal the beginning of a new story, 
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and to introduce the subject of the next story to follow. 
In this way, a logical flow is maintained from one episode 
to the next. 

Not all editions rely on this transition-signaling 
device. The Rajopadhyaya edition of Swasthani Vrata Katha 
(1980), however, achieves a similar effect by a reviewing 
or periodic flashback-type discussion between characters. 
Somehow, the later characters know what happened to. the 
earlier characters.! Thus, whether a given edition uses 
the device of flashbacks within the episodes themselves, or 
the more symmetrical bracketing of episodes by interchanges 
between Agastya and Kumarji, an overall sense of structural 
unity and continuity is maintained. 

In the Rajopadhyaya edition (1980) Agastya and 
Kumarji appear, less frequently at the end of major 
episodes; and Kumarji tells Agastya (in Buddhist Sutra 
fashion) about the fruits to be obtained from reciting or 
gearing the stories. This functions structurally as a 
transition signaling device in a different way from the use 
of a narrator / listener dialogue at chapter divisions, by 
instead marking the end of larger episodes. In addition, 
rather than introducing the subject of a story to come, it 
instead establishes a tie for the reader or listener 
between the content of stories and the content of life. 


Each of the main sections is composed of several 
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episodes, and each episode is compesed of sub-episodes, or 
chapters (viSrama or adhyaya), which coincide with nightly 
ritual recitations. Each sub-episode is based on a 
conflict / resclution plot model. In general, the conflict 
is introduced by one or more male characters and resolved 
by a female character. In order to see how the conflict- 


resolution model works, we will examine one major episode. 
A Structural Analysis of one Episode 


Although there is no one-to-one correspondence of 
sub-episodes between editions, major episodes retain the 
Same overall content in all editions, no matter how they 
may happen to be subdivided into different sub-episodes. 
The episode we will consider concerns the marriage and 
death of of SatI Devi. This episode, consisting of several 
sub-episodes, begins with ViSrama 3, section 12, and con- 
tinues through ViSrama 6, section 27 (cf. pp. 130-84 
above), in the Rajopadhyaya edition, and Chapters 3-6 in 
the Parajuli edition (1979). Some of the stories which 
seem to be a digression from the main plot actually 
reinforce the central themes by providing more complete 
information about certain characters (cf. the story of 
Daksa's curse on the moon, pp. 149-50 above, which 
emphasizes the image of Daksa as a powerful patriarch). 


The story of Sati Devi is one of the most popular episodes. 
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The story begins with the birth of three hundred and 
thirty million daughters to the patriarch Daksaprajapati 
and his wife Virani. All the daughters, except one, Sati 
Devi, are married to the three hundred and thirty million 
gods in heaven. 

All the gods receive hrides except for Mahadeva, 
who goes to request the hand of Sati Devi from Daksa. When 
Mahadeva asks, Daksa is infuriated by the idea. He rudely 
refuses, mocks Mahadeva's attire and way of life, and 
throws him out of the house. Mahadeva is upset by this, 
and seeks the assistance of Visnu, who devises a plan to 
trick Daksaprajapati. Visnu traps Daksa into giving away 
his daughter to him; and posing as a preper groom, he 
casts a spell and switches his own hands for Mahadeva's 
during the wedding, resulting in the marriage of Sati Devi 
to the wandering yogi form of Mahadeva instead. 

When Sati Devi and Mahadeva arrive on  Kailasa 
Mountain, the home of Mahadeva, Mahadeva administers a2 
series of tests to Sati Devi to see how loyal she is. When 
he is convinced of her loyalty, he reveals his true true 
form to Sati Devi. 

Some years later, Daksaprajapati and his wife invite 
the three hundred and thirty million gods with their three 


hundred and thirty million wives, plus all the other celes- 


tial beings, except for SatI Devi and Mahadeva, to their 
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ASvamedha Yajfia (Vedic horse sacrifice). 

Meanwhile, Sati Devi and Mahadeva happily play a 
gambling game on Kailasa Mountain, and Sati Devi keeps 
winning. After losing everything else, Mahadeva bets his 
body. Sati Devi explains that their bodies are one and the 
same, and that he can't bet something which is already 
hers. 

At the sacrifice, the sage Narada notices that 
Sati Devi and Mahadeva haven't arrived. He goes to Kailasa 
to inform them of the activities. Manadeva refuses to go 
uninvited, but Sati Devi insists on going; and, after 
convincing Mahadeva of her power through her Ten Great 
Forms, she leaves. When she arrives at the sacrifice, she 
confronts her mother and father about their exclusion of 
Mahadeva and herself from the sacrifice. She asks why they 
hadn't invited the supreme agent of all sacrifices, 
Mahadeva. Daksaprajapati responds by vehemently reviling 
Mahadeva. Sati Devi is outraged, and unable to bear this 
insult, she vows to abandon then and there the cursed body 
which Daksa had given her. In the presence of Daksa, she 
curses him to his face; and yelling, "Siva! Siva!", she 
jumps into the sacrificial fire and dies. Finally, she 
goes to be reborn from the womb of Menaka, the wife of the 


mountain god Himalaya Raja. 
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Although this episode is about the "disaster" of Sati 
Devi's death, the central conflict which spans the entire 
episode begins as a conflict between Daksaprajapati (Daksa) 
and Mahadeva (or Siva). The conflict functions as a model 
which, when repeated and patterned throughout the episode, 
provides its structure. The repetition of this structure 
throughout the entire Swasthani narrative serves to help 
define the meaning of the SwasthaniI narrative and ritual 
for the listeners. 

The focus of the conflict is an implied projection of 
a relationship between Mahadeva and the gods. Listeners to 
this episode already know, before the story begins, who 
Mahadeva is. Mahadeva (literally meaning, "great god") is 
another name for Siva. He is widely worshiped and respec- 
ted as one of the three main deities (i.e. Brahma= creator, 
Visnu = preserver, Siva = destroyer). However, among these 
three, Siva alone is equally capable of fulfilling all 
three roles, while the other two are not. Thus, when 
mentioned in the context of other gods, Mahadeva is at the 
top of the hierarchy. This relationship, which acts as a 
background premise against which the pattern of conflict is 


spun out, may be diagramed in this way: 


834 


+ = higher valuation - = lower valuation 


+ Siva 
>(Listeners) 
- Gods 


Although this premise is at least on one level, 
implicit, it is also demonstrated throughout the episode, 
both implicitly and explicitly. For example, Dadhici asks 
Daksa: 

To invite other gods, and. not Mahadeva, is not 

right! Without Jagadigvara Sri Mahadeva, the 

master of yajfias, how can your yajfia be a yajiia? 
(p. 160 above) 

Visnu refers to Mahadeva as Jaganatha and 
ParameSvara (Lord of the World and Supreme Lord); and even 
greets him with hand and foot water to show his respect for 
Mahadeva (p. 133 above}. Narada, the sage, refers to 
Mahadeva as "Parabrahma" ("Supreme Brahma") (p. 163 above, 
cf. Parajuli 1979: 121); which indicates that Mahadeva is 
one of the three highest deities and, at least in this 
context, even greater than Brahma himself. In another sub- 
episode (Sec. 11, p.123 ff.), Mahadeva is the only one in 
the three worlds who is capable of the destruction of the 
strong demon-king, Tripurasura, and his allies, and all the 
gods appeal to him for his help. Sati Devi also qoes to 


great lengths to explain the incomparable value of Siva's 
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body when he wants to gamble it (Sec. 19, p.i53 above). 

The clearest verbal demonstration of this premise is 
expressed by both Dadhici (Sec. 21, p. 157 ff. above) and 
Sati Devi (Sec. 26, p.175 ff. above). Sati Devi says: 

The master of yajfia sacrifice and the one who 

ensures the fruit of such action is Mahadeva. 

The leader (nayaka) of all the gods is Sri 

Mahadeva. Without Sri Mahadeva, this sacrifice 

will not bear fruit. 

(p. 180 above). 

Likewise, Dadhici denounces Daksa's sacrifice, and 
compares the exclusion of the "master of sacrifice” at the 
beautiful yajfia to "glittering jewelry, splendid fabric, 
and beautiful ornaments, adorning a body which has no life" 
(p.- 158 above). in addition, he blatantly argues the 
inferiority of some of the other gods relative to Mahadeva, 
by describing Indra as incabale of fighting demons (p. 161 
above) and requiring of Mahadeva's assistance, while 
claiming that Brahma and Visnu are really only Mahadeva's 
"right and left arms" (p. 161 above). Ultimately, the 
support of most of the gods for Mahadeva’s high status is 
expressed through their boycott of the yajfia which excludes 
him (Sec. 21, pp. 161~62 above). 

Mahadeva is respected by all other gods, and his 
position relative to them is one of supremacy. While the 
listeners may believe in the supremacy of other deities, in 


this context they recoanize Mahadeva as the supreme deity. 
Pa 2 
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This premise is crucial for understanding the central 
conflict, because it is precisely the repeated challenging 
of this premise which establishes the conflict and creates 
tension throughout the episode. The source of this 
repeated challenging is Daksa, and his challenge is a 
reversal of this premise. This reversal may be diagramed 
as: 


Gods + Siva 


Daksa < > Siva (& audience) 


Siva - Gods 


The issue being challenged is actually a world view. 
In the view of Mahadeva, the gods, and the audience, 
Mahadeva himself is at least equal to or greater than the 
other gods. According to Daksa's view, however, Siva is 
actually at the bottom of the hierarchy, while the other 
gods are greater. The conflict first appears when 
Mahadeva, realizing that Sati Devi was intended for him to 
marry, goes to Daksa's house to request Sati Devi's hand in 
marriage. At this point, Mahadeva is certain that he is 
not only "suitable," but meant for this girl, especially 
since all the other gods received her younger, less- 
desirable sisters as brides. Hence, we have the premise as 


projected by Siva. 


837 
+ Siva (suitable for Sati Devi) 
> Siva & audience 


- Gods (suitable for younger sisters) 


Daksa turns this projection around completely. Not only 
are Siva's polite greetings met with contemptuous lack of 
respect, but Daksa alludes to Siva's castelessness and 
unemployment. He pours out a flood of superficial denigra- 
tions of Mahadeva in support of his conviction that 
Mahadeva is most unsuitable for his daughter. In anger, 
Daksa tells Mahadeva: 


Hey, Mahadeva! What is your place? What is your 
carreer (bana)? Living in the cremation grounds, 
smearing your body with ashes, wearing a tiger 
skin around your waist, and wrapped in an eie- 
phant skin, carrying a trident and damaru drum, 
riding an oid bull, smoking marijuana and eating 
intoxicants, going about stark naked and being 

so ugly; how could I possibly give my beautiful, 
precious daughter to you? Hearing you suggest 
this, I see now you have come to insult me! 


{p. 132 above) 


You! Sinful Mahadeva! How could my virgin girl 
SatI Devi possibly be suitable for you? You! You 
ash-covered, serpent-necklace-wearing, tiger- 
skin-wearing, skuli-drum~and-trident-carrying, 
old-bull-riding, cemetery dwelling, poison-white~ 
thorn-apple-eating, marjjuana-smoking, naked~ 
appearing, dull, ugly, and graceless; in this way 
you come before me and talk this way? Go! 
Don't sit in my house! 


(Parajuli 1979: 83) 
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Compared with the earlier pleasant encounter between the 
three hundred and thirty million gods and Daksa, this 
encounter between Mahadeva and Daksa is quite shocking; and 
Daksa even uses the impolite forms of address with Siva. 
Even if his attitude is in part a response motivated by 
Siva's "unorthodox" appearance, Daksa should know better. 
And to deny a god even the most common courtesies is quite 
inexcusable. With his treatment of the gods relative to 
his treatment of Siva, Daksa is projecting the reverse 
world view of the premise which Siva projected at the 
onset. 
(suitable) 


Gods + Siva 


Daksa < > Siva 


o 


Siva - Gods 
(unsuitable) 


Mahadeva's projection of himself is supported 
implicitly through his actions of going to ask Daksa, and 
his projection of the gods in relation to himself is 
verbally supported in his statement that the three hundred 
and thirty million gods had intended Sati Devi to be 
reserved just for him. By contrast, Daksa's high valuation 
of the three hundred and thirty million gods is supported 
primarily through his actions towards them (i.e. giving 


them the three hundred and thirty million girls), and his 
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low valuation of Mahadeva is supported by a derogatory 
verbal description. 


Gods + Siva 


\ / 
(action) \ / (action) 
\}/ 3 
Daksa< >Siva 
LIN 
(verbal) / \ (verbal) 
“ / \ 


Siva - Gods 


These projections are supported by imagery evoked 
through both verbal descriptions and non-verbal actions. 
Both these kinds of imagery are played off one another, 
interweave, and support one another, while reinforcing the 
projections. The conflict of Mahadeva and Daksa is 
heightened by the conflicting use of action-derived imagery 
vs. verbal description-derived imagery (see diagram above). 

This conflict between Daksa and Mahadeva is repeated 
when Mahadeva sends Visnu to get Sati Devi for him. This 
repetition is an elaboration of the first conflict for 
several reasons. In this case, for the purpose of decep- 
tion, Visnu is sent as an extension of Mahadeva. Visnu 
does not have the superficially bizarre appearance which 
Mahadeva has, but rather is richly attired. In addition, 
Visnu emloys his powers of illusion to make himself 
alluring to Daksa (p. 133 above). Since Daksa's projection 


is based on superficial observation of physical 
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appearances, Daksa respects the well-dressed Visnu as a 
supreme god, is courteous, and is eager to please. By 
sending Visnu, Mahadeva is able to return a mirror image of 
Daksa's projection as the reversal of his own projection, 
or the original premise in disguise. Daksa accepts this 
disguised form because it fits his own erroneous model of 
the hierarchy. Thus, this repetition involves a refracted 
image of the premise, which is an illusion designed to 


match Daksa's illusion. 


Visnu ===s= + ====,Visnu Siva 

(as supreme) (as Siva's\ / 
messenger)\ / : 
Daksa< \/ >Siva 
/\ 

/ N 
- ae \ 

Siva s=s25= © =s2s==s= Siva Visnu 


Here Daksa projects the same idea as before, i.e., 
that the gods are greater than Siva; and he supports this 
threugh his respectful actions toward, and praise of, 
Visnu. Visnu, in Daksa's view, is not an extension of 
Siva, but a supreme god. He is described as "purifying" 
Daksa's home (Parajuli 1979: 84). Daksa completely trusts 
Visnu, and vows to give Visnu anything he asks for. Visnu 


asks for the same treatment which Daksa gave the gods -- 
i.e., the gift of a bride -- and Daksa is forced to keep 
his promise. Although Siva isn't mentioned here, he is 


implicitly projected by Daksa as lesser than Visnu and the 
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gods by virtue of the polite treatment denied him, but 
given to Visnu. In the text the impolite and polite forms 
are used by Daksa in addressing Mahadeva and Visnu respec- 
tively, presenting two parallel sets of opposing imagery, 
one after the other (Sec. 12, p. 130 ff. above). 

the deception which occurs in this incident is 
actually doubly deceptive. At this point, Daksa is tricked 
into agreeing to grant Visnu's unspecified request, which 
results in the loss of his daughter. He realizes this 
deception, but can only blame himself. What he doesn't yet 
realize is that the deception is only half over. Visnu 
agrees to arrange an auspicious date for the wedding day, 
and Daksa is deceived into thinking that Sati Devi will 
actually be married to "the Lord of Vaikuntha heaven", 
Visnu, when, in fact, Visnu is only standing in for 
Mahadeva, who is the temporary "Lord of Vaikuntha heaven" 
taking Visnu's place while he is away. When Visnu returns 
to heaven, he suggests a plan to Mahadeva whereby Mahadeva 
will be married to Sati Devi. This plan creates the next 
half of the deception. 

The second repetition of the conflict between 
Mahadeva and Daksa occurs on the wedding day. Like the 
first repetition, this involves deception. However, in 
this case, the deception involves two extensions of 


Mahadeva. On the one hand, Visnu is an extension because 
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he stands in for Mahadeva at the wedding until the crucial 
moment. On the other hand, the ascetic (sanyasi) is an 
extension, because this disguise allows him to be present 
at his own wedding without arousing any suspicions. In 
fact, these two will actually exchange places in the course 
of the deception. 

Another unique feature of this second repetition is 
the movement of Sati Devi away from her position with Daksa 
toward a merged position with Mahadeva. Thus, the model is 
slightly modified to incorporate Sati Devi and the ascetic 


(sanyasi). 


[PASS t eres SS sas 4See5= \ 
Sati Devi/ Visnu === + === Visnu \->Sanyasi 
= a / (Siva) 
x . 
Daksa < \/ > Siva 
/\ 
” ee 
Sanyasi===== - === Sanyasi Visnu 
(Siva) (Siva) or 


Mahadeva projects an illusion that conforms with Daksa's 
illusion-projection. Visnu is the apparent bridegroom, 
while Mahadeva appears as an uninvited ascetic who has to 
wait for his alms. 

With Daksa thus lulled into believing that all is as 
he thinks it should be, "Visnu caused them to. suddenly 
glance away by putting a spell on their eyes; and he held 


out the hand of the old Yogi (Mahadeva), in which he placed 
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the hand of the bride, and held them together with his own 
hands" (p. 135-6 above). Suddenly the projection is 
reversed: Sati Devi has married the ascetic rather than 
Visnu. Visnu is instantly reabsorbed into heaven. Daksa 
immediately alters the ranking in his projection to the 
extent of lowering his high opinion of Visnu, now consider- 
ing him "sinful" and deceitful and no better than Mahadeva. 
Nevertheless, Daksa continues to be partly deluded by his 
association of the sanyasi with a horrible condition. 

SatI Devi seems to be caught in the middle. Taking 
Mahadeva's sanyasi emanation at face value, she is at first 
"disappointed;" but then becomes determined to accept her 
fate and to be devoted to her new nusband. This is the 
first step in her movement tcward merging with Mahadeva. 

After their marriage, Mahadeva tests Sati Devi to be 
sure of her devotion. This establishes another repeating 
pattern which parallels the conflict pattern. This new 
pattern consists of Mahadeva creating illusions or settings 
to which Sati Devi must respond. 

When Sati Devi accepts her fate and decides to be 
devoted to her husband, even if he is an old ascetic, she 
passes the first of these tests. During the trip to 
Kailasa Mountain, Mahadeva tries in various ways to evoke 
doubt of him in her mind. She rejects these various at- 


tempts, and the result is that she passes these tests also. 
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Then Mahadeva initiates the final test by creating the 
image of a messy straw hut full of spider webs and garbage, 
which he presents as their new home (Sec. 13, p.137 ff. 
above). He presents the image of himself falling asleep 
for four days and waking up, accusing Sati Devi of 
neglecting him. Her perfect Hindu wifely response to this 
culminates in Mahadeva's breaking this pattern of testing 
by illusions, and he reveals his beautiful palace and true 
form. More importantly, this breaking of the pattern is 
the stimulus for the ritual merging of Mahadeva and Sati 
Devi into one, as their "SivaSakti" form. But Sati Devi, 
who is actually an emanation of Mahamaya, responds out of 
cleverness: fully aware that this is what Siva anticipates, 
she continues to play this role of a human (p. 140 above). 
From this point on, the conflict between Daksa and 
Siva resumes as a conflict between Daksa on the one hand, 
and Siva together with Sati Devi on the other. The final 
repetition of the conflict involves vivid imagery 
supporting both Daksa's and Mahadeva's projections. This 
last repetition spans an entire chapter, and all the 
elements of the episode are here, brought into a direct 
role in this conflict. 
While much of the supporting imagery used in the 
previous projections tended to be implicit, the imagery in 


these final projections is much more explicit. Daksa 


845 


actually creates a complete dramatization of his illusion- 
projection when he holds a horse sacrifice, or ASvamedha 
yajfia. He fills in his illusory hierarchy by inviting to 
the sacrifice Brahma, Visnu, all the gods, all his 
daughters, sons~-in~law,, sages, demigods, celestial 
musicians, horse-headed beings, spirit demons, serpent 
spirits, celestial dancing girls, and the guardians of the 
ten directions; and by excluding Mahadeva and Sati Devi 
(Sec. 18, p. 151 above). However, the narrator acknowledges 
the high status of the gods who are invited to the 
sacrifice by describing their "resplendency" in terms of 
the high standard of "resplendency" of Mahadeva and his 
surrounding retinue of Yoginis (p. 154 above). This 
reintroduces the beginning premise that Mahadeva is the 
highest standard against which others must be compared. 
Meanwhile, the image of Siva and Sati Devi merging 
into one self, which was introduced earlier when she passed 
the series of testing-illusions with which he confronted 
her, is now reintroduced and brought to its fullest 
expression in a gambling scene between them. This develop- 
ment is essential to the episode because, in the dramatiza- 
tion of the final conflict, Sati Devi, who alone realizes 
the true nature of reality, is the one who is finally able 
to bring about the destruction of Daksa's illusion by 


sacrificing herself on Daksa'’s own sacrificial fire. AS 
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she reminds Mahadeva: 
But Swami! Your body has always been and will 
always be my body. Therefore, you don't have to 
bet your body. 
(Sec. 19, p. 153 above) 
Even after you divide it in half, your body is 
also my body. ...{YJour body became mine and my 
body became yours;...yours is mine and mine is 
yours; in this there is no difference. 
(Parajuli 1979: 120) 
Thus, when Siva presents his now-familiar view, Sati Devi 
counters it with: 


Siva 
supreme god 


Siva < Siva = Sati > Sati Devi 


Sati Devi 
Hindu wife 


Not only does she suggest a new alternative of eauality to 
transcend the hierarchical and competitive model that has 
generated all the conflict so far; she also introduces the 
surprising new idea that, because of their identity, what 
we have taken all along as Mahadeva's projection may have 
“always” been hers. 

Now, as Daksa's daughter, she is able to confront 
Daksa with the fatal flaw in his illusion. In order for 


SatI Devi to do this, she must first be reminded of her 
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father's illusion. This happens when Narada (the messenger 
of truth) informs Siva and Sati Devi of what is happening. 
Outraged at her father's insult, and against Siva's advice, 
she goes uninvited to the sacrifice. 

Before she leaves, and while pleading with Mahadeva 
for permission to attend the sacrifice, we see yet another 
conflict based on illusion. Mahadeva, who sees Sati Devi 
as a perfect Hindu wife, needs to be reminded that in fact 
Sati Devi is an illusion-form of Mahamaya, the Supreme 
Goddess of Illusion. When Sati Devi is denied permissicn 
to go, she reveals her Ten Great Forms of fierce illusion, 
or DaSa Mahavidya, completely shattering Mahadeva's 
erroneous view, and revealing her true form as Siva's 
superior (Sec. 24, p. 165 ff. above). We see, along with 
Siva, that he has himself been caught in an illusion which, 
although it may be superior to Daksa's, is subject to tne 
still greater power of the Goddess of Great Illusion, 


Mahamaya herself. 


Siva Mahamaya 
supreme Great 
authority Illusion 
Siva < > Mahamaya 
: (Sati Devi) 
Sati Devi Siva 
subject to subject to 


authority illusion 
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This realization of the true nature of Sati Devi as 
Mahamaya marks the beginning of the resolution to the other 
conflict with Daksa. The conflict builds to a climax when 
Sati Devi confronts Daksa at the sacrifice. The imagery 
which was used in the first conflict between Daksa and 
Mahadeva is expanded. Sati Devi begins her support of the 
Mahadeva projection by listing the image of the hust of 
gods invited to the sacrifice. She then questions how the 
sacrifice can be fulfilled without the presence of the most 
important "master of the sacrifice", that is, herself and 
Mahadeva. She provides the image of Mahadeva as the "giver 
of the fruit of the sacrifice, the leadership of the gods, 
of permanence, of creation, of destruction." Thus, she 
establishes that, without Mahadeva at the head cf this 
sacrifice, the sacrifice is a "corrupt" and meaningless 
illusion. 

In rebuttal to this, Daksa supports his projection 
with a repetition and expansion of his superficially-based 
imagery. Like Sati Devi, he begins support of his projec- 
tion by listing the image of the host of gods, which in 
this case is extremely laudatory. This image is then 
immediately contrasted with a listing of his expanded image 
of Mahadeva. Here, Mahadeva is portrayed as more disgus- 
ting than ever; and the supreme roles and attributes which 


SatI Devi associates with Mahadeva are reversed as Daksa 
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associates these qualities with other gods (i.e., Visnu, 
Brahma, and Indra) (Sec. 26, p. 181 above). He further 
asserts that Sati Devi has degenerated beyond recognition 
(pp. 178 above). 


Gods + Siva 
(= Sati DevT) 





Daksa < > Sati Devi 
. (with Siva) 


Siva - Gods 
(with Sati Devi) 


Although Sati Devi tries hard to persuade Daksa with 
her words, his own illusion has blinded him. Her only 
recourse is to act in such a way that the sacrifice, and 
thence his illusion, will be destroyed. In support cf the 
true form of Mahadeva, and in an attempt to break the 
illusion of her father, she throws herself on Daksa's own 
great sacrificial fire which was intended for his benefit. 

Her death brings the final shattering of Daksa's 
illusion. When his guests realize the disaster, they all 
flee in the ten directions, thus ending the sacrifice; and 
Siva sends his retinue to put an end to Daksa himself. In 
this final repetition, the pattern of conflict is finally 
broken through the shattering of Daksa's illusion: and the 
resulting chaos is eventually resolved in Siva's 
unchallenged supremacy. In the subsequent episode, the 


grieving Siva is unapproachable even as he shuns his 
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responsibility of protecting the world. Only after being 
reunited with the subsequent emanation of Mahamaya, as 
Parvati, is the sense of power and order re-established. 
The pattern of conflict is brought to an end. But cf 
more immediate concern to the audience is the fact that 
there is also an end to Sati Devi. Her death is extremelv 
cruel; and even though it will finally bring about a resto- 
ration of the culturally accepted premise, one feels that 
because of it, more conflict was introduced than was 
resolved. One wonders how there is any resolution at all. 
In fact, the last-minute introduction of this and other 
ontuce situations and tensions which are left daperaeity 
unresolved at the end of an episode or sub-episode 
functions in several ways. Not only do such unresolved 
endings arouse continuing suspense in the audience, which 
eventually draws them back to hear the next story the 
following evening, but they provide a larger pattern 


throughout the entire narrative: 


conflict,-~---> partial- so 
1 f 
resolution 
conflict. wow sor reer > partial- 
resolution | 
CONETICE ose sans saree ere S ee > partial---> Final 
resolution Resolution 


= Swasthani 
In this episode, the partial resolution includes the 


resolution of the Daksa / Mahadeva conflict, and we are 
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still left with the unjust death of Sati Devi to be 
resolved. On another level, Mahamaya's reemergence 
clarifies and resolves philosophical conflicts and 
illusions which have been introduced by Mahadeva himself. 

In a later episode, a five-year old girl, Gomayeju, 
who is left alone at home to clean and sift rice is 
approached by Siva in the form of a Kapalika Yogi, who begs 
her to give him some alms or rice. Gomayeju arrogantly 
makes him wait for the alms, which angers Siva. He places a 
curse on her with his drum, so that when she is seven years 
old, she will be married to a seventy-year old man (Sec. 
89, p. 475 above). This actually happens, and the resolu- 
tion of this unjust situation is also left temporarily 
unresolved. 

The ultimate resolution of these types of 
temporarily unresolved situations is made possible only by 
Mahamaya's revealing the truth behind the illusions of the 
episodes, and by her appearance as Swasthani to give her 
vrata aS a means of overcoming all such illusions and 
difficulties in everyday life. Through the actual perfor~ 
mance of Swasthani Vrata, the characters in the narrative 
are delivered from these unjust situations. But Swasthani 
isn't just for those with troubles. As one performer 
explained to me: "Just because you don't have troubles 


doesn't mean you don't do Swasthani. Just because you are 
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in atime of prosperity, you don't stop remembering the 
gods. If you forget them, there is always the possible 
loss of what you have in the future. So, by doing 
Swasthani, our whole family is reminded of the gods, and we 
can look ahead for our children too." (Anonymous n.d.). 

This possibility of future loss is illustrated in 
another episode of the Swasthani text, in which a young 
woman, Candravati refuses to do Swasthani with others he- 
cause she is too busy travelling. When she is offered the 
prasada, she tears it up and stamps on it. Candravati, who 
was about to become the new queen, suffers dire 
consequences, such as drowning, starvation, and leprosy. 
However, even she is ultimately able to survive and regain 
a beautiful body by doing Swasthani vrata (Secs. 106-109, 
p.574 ££. above). 

The narrative thus provides a mapping of conflicts 
and resolutions of past stories. Not only does this 
mapping provide a source of entertainment, it also provides 
a structure of conflict to partial resolution, which 
enables the anticipation and projection of problems in 
one's own future. Although the conflicts and problems 
suffered py the gods in the narrative are of a different 
magnitude from the problems encountered in everyday family 
life, the Swasthani stories and vrata still provides a way 


of avoiding future problems, and a way of overcoming them 
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if they arise. 

The different levels of Swasthani -- narrative, 
ritual, and real (or phenomenal) -- empower the narrative 
with a potential for projecting one's own possible future 
problems and their solutions. Thus, the narrative is not 
only a projection of past stories and realities, but it is 
a projection of possible alternative futures for the parti- 
cipants. The solution it prescribes is performance of the 


Swasthani ritual itself. 


Structure of the Ritual Events 

The structure of ritual events presents a kind of 
mirror-image reversal of the structure of text episodes. 
As we have seen, the text utilizes a recurring conflict- 
resolution model to create a procression from episodes in 
which there is no Swasthani Vrata ritual to episodes 
centering on the ritual; and it presents the ultimate 
solution to all such conflicts as the Swasthani Vrata 
ritual itself. The ritual, on the other hand, makes use of 
a symmetrically~structured, repeating cycle of events which 
may be expanded, elaborated, and varied in many ways, and 
which centers around the recurring recitations of the 
Swasthani text. Thus, text and ritual reciprocally serve 
to reinforce each other's importance. In the rituai, this 
reinforcement occurs in two related put distinct ways, in 


the home vrata and in the Sankhu vrata. 
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The Home Vrata 

The entire Swasthani ritual as it is performed in the 
home has a symetrical structure. The entire month-long 
recitation of the text is bracketed by preparatory and 
concluding activities and rituals. The preparatory vows 
and rituals on the first full moon are mirrored by the 
completion of the vows and the concluding rituals on the 
subsequent. full moon (Figure 6-1). Likewise, each evening 
ritual exhibits a similar symetrical structure which is 
repeated every night of the month. Each recitation of a 
story is bracketed by a set of prayers and offerings of 
rice. These activities are further bracketed by prepara~- 
tory and concluding activities and offerings (Figure 6-2). 
The book is unwrapped and opened, and later closed and re- 


wrapped. 
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Preparatory vows for month-long ritual 


DAY 1 Preparation: offering and prayer 


full moon Recitation of chapter 1 


Conclusion: prayer and offering 


DAY 2 Preparation offering and prayer 
Recitation of chapter 2 


Conclusion: prayer and offering 


DAY 3 Preparation offering and prayer 

} Recitation of chapters 3 - 29 
DAY 29 Conclusion: prayer and offering 
LAST Preparation offering and prayer 
DAY 


Recitation of entire Swasthani 
full moon narrative 


Conclusion: prayer and offering 





Concluding ritual 





Figure 6-1 Symetrical structure of entire Swasthanit 


ritual in the home. 
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[CLOSED BOOK] 


“— Clean-up and set up 





PREPARATION __ Offerings 





__ Praise verse 
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E P 
Cc E 
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Mangalam prayer N 
CONCLUSION __ Offerings 
_. Clean-up and put away 
[CLOSED BOOK] 
Figure 6-2 Symetrical structure of repeating evening 


Swasthani ritual. 


The temporal centrality of the recitation of the 
story, always bracketed by prayer and offerings, might best 
be described in terms of a cycle which is repeatable each 
year, and which has the potential of expanding in density 
(Figure 6-3). fhe story recitation defines the basic 
cycie. The preparatory and concluding prayers are an 


elaboration on the recitation activity, and serve to 


857 


DAY 






(MAHADEVA 


cio! 





DUSK 


NIGHT 


Figure 6-3 Expandable cycle of events and optional vows 


in the home ritual. 
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embellish each recitation. If someone decides to observe 
all or a portion of the vows, the density of ritual 
activity is further increased and elaborated in sets of 
acceptable patterns. While the calendrical time of the 
cycle is limited to one full revolution of the lunar cycle 
or one month, the "real" experiential time spent in ritual 
activity varies depending on the elaboration pattern chosen 


by each individual. 


The Sankhu Vrata 

Although the puja vidhi for the Swasthani Vrata gives 
instructions for home recitation rituals, and explicitly 
describes appropriate types and sequences of offerings for 
the concluding ritual, it does not identify a precise 
structure of events for the entire month-long ritual held 
in Sankhu. In general, a precisely verbalised, normative 
order for these events is also not obtainable from the 
participants without special efforts of elicitation that 
may involve leading questions and suggestions by the 
investigator. Nevertheless, the activities and events seem 
to have a symmetrical order which reflects an elaboration 
of the structure found in the home rituals. In the evening 
home ritual, as we saw in the preceding section, the 
structure is centered around the story, which is bracketed 


by preparatory and concluding prayers and offerings 
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(Figure 6-1 above). The Sankhu Vrata has a related but 
more elaborate structure. The daily activities of the 
vrata in Sankhu include: bathing, offerings, recitation of 
Swasthani at Salinadi River, Madhava Narayana Puja, 
procession, circumambulation, eating one meal after 
fasting, and evening recitation of Swasthani in homes. 
These events occur in the following sequence (Figure 6-4). 
PREPARATION - Bathing 
Offerings 
Recitation Chapter 1 


STORY Daily activities (variable) 
Day 1 Puja and Procession 


Recitation Chapter 1 
CONCLUSION - Offerings 

Changing clothes 
Figure 6-4 Symetrical structure of daily events in 

Sankhu vrata 
Thus, the twofold recitation of the story, once in the 
morning and again in the evening, brackets the activities 
of the day and stretches the time frame for reciting the 
story out over the whole day. We might view this in two 
ways (see Figures 6-5a and 6-5b below): 

A) It is possible that all the daily activities, 

including the morning recitation, are an expansion or ela- 
boration of the preparation for the evening recitation, 


which serves as the unvarying core element of both home and 
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Sankhu rituals. Thus, the washing of hands in the home 
ritual is expanded to a complete bathing ritual in the 
Sankhu vrata. The offerings in the home ritual are expand- 
ed into a complete midday ritual event. In this way, 
everything except the actual evening story recitation is 
expanded preparation and conclusion for that story 


recitation (Figure 6-5a). 





PREPARATION — 
Bathing 
Offerings 
Story 
Puja 
Procession 
STORY- Evening Day's events 
home 
recitation 
CONCLUSION 


Figure §-Sa Sankhu Vrata with day's events as expansion of 
preparation 

B) While we might view the preparation as being 
expanded, we must also consider the story itself as 
expanded to encompass both a morning and an evening 
recitation. While the preparatory and concluding 
activities remain constant, each story changes; and there 
are corresponding variations in the day's events, ranging 
from singing different songs during the puja to complete 
restructuring of activities, as on pilgrimage days. Thus, 


the day's events could be seen as having become a part of 


ipo) 
(ea) 
| 


the expanded story or chapter which brackets them at the 


beginning and end of each day (Figure 6-5b). 


PREPARATION - Bathing 
Offerings 


“A.M. Recitation Chapter 1 


STORY Day's events = "Chapters" of Ritual 


__P.M. Recitation Chapter 1 


CONCLUSION - Offerings 
Changing clothes 


Pigure 6-5b Sankhu Vrata with day's events as expansion of 
story recitation 


From the perspectives of both the performers themselves and 
of the researcher; hoth ways of viewing the ritual 
structure seem to be "true" and useful in one way or 
another, depending on what level of explanation one is 
seeking. In any case, the sequence of events remains the 
same. Therefore, leaving aside for the moment the question 
of hierarcnicai ordering of the ritual taxonomy of events, 
the month-long Sankhu vrata structure might be diagrammed 


in this way {Figure 6-6): 
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Preparatory bathing and vow-taking 





Preparation 


Day 1 
Recitation Chapter 1 


Day 1 events 
Recitation Chapter 1 


Conclusion 
er te LS SS | SD 





Preparation 


Day 2 
Recitation Chapter 2 


a 


Day 2 events 
Recitation Chapter 2 


Conclusion 
a a a oe ee 


Days Preparation 
3-29 
Recitation Chapters 3~29 
Days 3 - 29 events 
Recitation Chapters 3-29 
Conclusion 
Preparation 
Day 30 Recitation Chapter 30 
full Day 30 events 
moon 


ASvamedha Yaifia 


Concluding bathing and Miga puja 





Figure 6-6 The structure of the month-long Sankhy Vrata. 
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In comparing the two versions of the Swasthani ritual we 
see that the general symetrical structure of ritual 


activities remains the same. 





DAY 1 Preparation: offering and prayer 


Recitation of Chapter 1 


Iz OR 


Conclusion: prayer and offering 





DAY 1 Preparation 


1 


Recitation~ Chapter 1 


Day 1 events 
2 


COmaAaHmn 


Recitation~ Chapter 1 


Conclusion 





Figure 6-7 Comparison of Home and Sankhu daily ritual 
structures. 
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P=preparation Csconclusion R=recitation DE= day's events 


Figure 6-8 Home and Sankhu rituals: Alternative models of 
expanded structure. 
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The primary difference between the home and Sankhu versions 
is thus in the expansion or elaboration of activities in 
the latter. 

The structure of the Sankhu vrata also suggests a 
cyclic transformation of the home Swasthani ritual. The 
SwasthanI stories are the central focus of both rituals. 
Bach story represents a different day of the month, and 
serves as a point of reference for those who do the 
rituals. When the entire grcup goes on pilgrimage to 
other locations in the valley, they recite the story in the 
evening, but the Bhatta Baje stays in Sankhu and continues 
to recite the stories at the Salinadi river as well. Thus, 
the recitation of the story both at Sankhu and at the 
temporary homes or pilgrimage sites extends a radius. from 
Sankhu outwards in all directions, and places Sankhu (or 
the Swasthani recitation at Salinadi) at the center as a 
point of reference. In this position as a “point of 
reference", the cycie of stories may be viewed as the point 
of definition of the cycle of all the vrata activities, 
including the pilgrimage. 

Thus, the structural centrality of the stories in 
the context of ritual activities and events leads to an 
understanding of their spatial centrality as well. Since 
the story recitation continues to be read in Sankhu, it is 


associated with a geographically central position of Sankhu 
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relative to the other pilgrimage sites. The recitations of 
Swasthani stories are the central point in both time and 
space. Like the center of a circle, which remains the 
fixed point of reference for any number of concentric 
expansions and radial subdivisions, the ongoing recitations 
in Sankhu forms a fixed point of reference that serves to 
define the variations in ritual activity in the remotest 
corners of the Valley. 

In the home ritual, the daily cycle is punctuated by 
the recitation of one chapter preceded and followed by 
preparatory and concluding activities. The twenty~four 
hour cycle is traditionally divisible into four quarters of 
night, dawn, day, and dusk; but the punctuation in the home 
recitation ritual occurs just once in each twenty-four hour 
cycle, between dusk and night (see the inner circle of 
Figure 6-3, and Figure 6-9). The Sankhu vrata operates 
within the same twenty-four hour cycle; but the cycle is 
filled in with expanded activities to increase the density 


of punctuation, resulting in a corresponding increase in 


"real" time spent by ritual participants in ritual activi- 


be! 


ties. The additional chapter recitation occurs haifway 
through the cycle, opposite the evening recitation. Addi- 
tional time is filled in before the morning recitation by 


the bathing preparations, and after the recitation by the 


Madhava Narayana PUja, processions, and other events of the 
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Figure 6-9 Sankhu Vrata as expanded cycle of home vrata 


activities. 
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day. 


Like the home ritual cycle which may be expanded to 
include more activities with greater density, specific 
ritual elements of the Sankhu vrata cycle may also be 
expanded or contracted with greater or lesser density to 
highlight or punctuate special junctures in the month-long 
cycle. 

Each morning the croup takes an elaborate ritual bath 
in the river. Throughout the day the group periodically 
takes additional symbolic baths by taking sips of, or 
sprinkling themsleves with sacred water or jala. The 
initial daily bath is an expanded purificatory preparation, 
which occurs only once, each twenty-four hour cycle, while 
the sipping of jala occurs regularly throughout the day 
with greater frequency. 

The daily procession and circumambulation of the town 
of Sankhu is a pilgrimage of the major shrines of the town. 
But on special days during the month the pilgrimage is 
expanded to include additional locations in expanded geo- 
graphical areas. The localities may be as close as Khadga 
Yogini, or Cangu, just above Sankhu, within the Kathmandu 
valley, such as PaSupati, or even outside of the valley at 
Pharping and Panauti. The extended pilgrimage is like the 
daily pilgrimage a demarcation of ritual space and a means 


whereby the benefits of the vrata are extended to the 
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greater communities. The Sahasradhara, used daily in 
Sankhu, is taken along on the extended pilgrimages, and 
smaller processions are made around the local shrines at 
each locality in addition to the pilgrimage procession. On 
Saptami the Sahasradhara procession is expanded into a 
special procession in which some of the participants 
circumambulate the town of Sankhu by rolling. The pots are 
decorated with colored paper white Nagas are drawn along 
the procession route, and the women dress in fine clothing. 
Thus, the Saptami procession is an expanded elaboration of 
the daily procession. The Sahasradhara procession is also 
elaborated on the first day of the vrata when the bara kara 
dayegu or smashing the road-block pots is held in 
conjunction with the procession. 

At noon, each day of the month, the vrata includes a 
puja for Mahadeva. In Sankhu this puja is expanded to 
include Narayana in the form of Madhava Narayana, or 
Mahadeva Narayana. Normally the image is hand carried in 
processions, but during the Saptami precession tne deity is 
placed in a special palanquin and carried, and additional 
offering music is performed. Rituals for Madhava Narayana 
are greatly expanded during the final A&Svamedha Yajiia 
sacrifice, to include life-cycle rituals for the god. 

The most obvious expression of expanded ritual is 


apparent in the offerings. Each day the women make some 
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offerings of rice, flowers, incense, red powder, and lamps 
in the form of five and sixteen offerings. However, for 
the final full moon ASvamedha Yajfia they must prepare 
offerings of many different kinds of objects and foods, in 
quantities of 108. In addition, special gold and silk 
fabric is soaked in butter in preparation as an offering. 
The complexity and quantity of offerings is so great that 
the women begin the preparations at the beginning of the 
month. While the yajfia ceremony is a different form of 
ritual, requiring different kinds of offerings and 
procedures from the daily puja rituals, the scale of 
offerings and the status of the worshippers, is increased 


and expanded on this occasion relative to other occasions. 
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Thematic Structures 
Text: Conflict and Cohesion 


Female Characters and the 
Creation and Breaking of Illusions 


One of the recurring themes in the stories seems to 
be that of female characters of teaching through 
experience. The Goddess of Great Illusion, Mahamaya, pro- 
vides the continuity for the entire text. Emanating her- 
self in whatever form she desires, she appears to other 
characters, directly or indirectly attempting to create a 
means whereby the aspiring devotees may attain spiritual 
realization. She achieves this through a testing process 
of creating illusions which must be broken or transcended. 

In the first episode, she becomes a rotting corpse, 
testing the meditative powers of the three great gods, 
Brahma, Visnu, and Siva. Later, as Sati Devi, she becomes 
part of a grand illusion of her father, Daksaprajapati; and 
by throwing herself on his fire sacrifice, she helps to 
break that illusion. This sets wp another illusion for her 
husband and the other gods, when she becomes a corpse that 
won't rot, or the embodiment of the debilitating power of 
physical attachment. By distracting Siva, she also forces 
the gods and the world to realize the indispe sible value 
of both Siva and Sakti. The breaking of this illusion, 
brought about by the flies, has the positive and creative 


result of forming hundreds of linga ana voni shrines in 
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their honor, thus creating widespread centers of pilgrimage 
and religious realization. 

As a three-eyed baby, Parvati tests her own parents, 
Parvataraja and Menaka, and instructs them in the nature of 
the goddess Mahamaya as one who assumes the forms of her 
own desiring. They are continually fooled by her form as a 
child, and feel they are her mother and father -- when in 
fact, as Mahamaya, Parvati is the mother of the world (Sec. 
74, p. 384 above). While Parvati receives instruction in 
Swasthani ritual procedures from Visnu, he actually is 
reminding her to worship herself; and her self-realization 
is what influences her to make the vrata accessible to 
others. 

Both Sati Devi and Parvati have debates with 
Mahadeva on the nature of their physical relationship. 
When Sati Devi beats Mahadeva in a gambling game, she 
destroys his illusion of their being separate entities, 
claiming he can't wager his body to her, since she already 
has it (Sec. 19, p.153 above). Likewise, Parvati and 
Mahadeva discuss the confusion of a combined form, and 
Parvati tests Mahadeva by being skeptical. Mahadeva calls 
her bluff; and the two assume their Ardhanarigvara, half- 
Parvati, half~Siva combined form (Sec. 61 pp. 332 f£. 


above). Parvati also tests her husband Siva by revealing 
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her Ten Great Forms (DaSa Mahavidya), thus reminding him 
of her true potential nature. 

The creation of these illusions provides a focus for 
visualization; and the experiential visualization process 
is what teaches and strengthens the devotee, ultimately in 
preparation for spiritual realization. This identification 
with and visualization of unification is part of Tantric 
separation, and reunion of 


Yoga practice. The union, 


Mahamaya and Mahadeva in the Swasthani stories may be a 
device to aid the listener or participant toward such 
visualization. 
Female Characters and Resolution of Conflict 

The Swasthani text itself tells us that the vows 
exist for those who are pained, miserable, chiidiless, sin- 


ful, wifeless, and husbandiess; and that by doing 


Swasthani, these troubles and afflictions will disappear. 


The text vividly expresses this through a number of stories 


about men, women, children, and gods who have afflictions 


or are in a bad condition. Each story builds on a central 


conflict between male and female characters, usually 


stemming from specific inter-familial discord: such as 


father vs. daughter, mother vs. daughter, husband vs. wife, 


man vs. son-in-law, girl vs. sisters, etc. The conflict 


may also be expressed as a discordant situation, such as: a 


childless couple, a wifeless brahman, a husbandiess 


873 


brahmani, a fatherless child, a mother without a daughter- 
in-law, a mother without her son, a poor child without a 
benefactor, a childless widow, a wife forced into marriage, 
a separated husband and wife, and a widowed woman forced 
into poverty. Regardless of how the specific discordant 
situations and family conflicts are introduced, the resolu- 
tion of these conflicts is consistently attempted, and 
gradually brought about, through the actions and interven- 
tions of female characters and their ritual activities. In 
fact, if we compare the separate episodes, and analyze the 
symbolism associated with the male and female characters, 
we find a consistent pattern whereby the women play 
harmonizing, cohesive roles, and the men play disruptive, 


antagonistic roles. 


Men and Danger 

Many recent writings in anthropology and the South 
Asia region strongly emphasize a symbolic connection be- 
tween women and danger, pollution, and the profane 
(Introduction, pp. 21 £f. above). Likewise, many current 
writings on symbolism and women in Nepal assert that in a 
patrilineal situation with patrilocality, views expressed 
about the status of women are nighly ambivalent, the result 
of which is mistrust and ritual avoidance of women (cf. 


Bennett 1983, Moinar 1984, and Hitchcock 1978). These 
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ideas, which associate women with danger, pollution, 
ambiguity, and profanity, are not representative of the 
ideas about women expressed in the Swasthani ritual 
narrative. While on the cne hand; the actions of female 
Characters in Swasthani are directed toward averting and 
overcoming family problems in an heroic manner, on the 
other hand, the actions of male characters consistently 
result in disruption, battles, non-alliance, and family 
feuds. Forty~one sections of the text present male 
characters as disruptive or initiating conflict, while 
fifty sections present female characters as the resolvers 
of conflicts. Only a few examples of female disruption can 
be found; and correspondingly few examples of male resclu-~ 
tion of conflict can be found. Hence, we might consider the 
Swasthani stories as constituting overwhelming evidence for 
the symbolic association of "men and danger." 

In one of the first stories of the text, two male 
characters, Madhu and Kaitbha, pick fights with Brahma and 
Visnu, disturbing their meditations. Unable to defeat 
them, Visnu seeks the assistance of Mahamaya, who provides 
the solution to the problem and restores order. And, as we 
have already seen in the analysis of conflict and 
resolution in a single episode (pp. 830-853 above), the 
male characters Daksa, Mahadeva, and Visnu act in 


disruptive ways. 
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In one episode, Daksaprajapati agrees to marry his 
330 million daughters to the the 350 million gods, but 
decides to keep his eldest and most beautiful daughter, 
Sati Devi, at home. When Mahadeva goes to ask 
Daksaprajapati for her hand in marriage, Daksaprajapati 
becomes so angry that he literally throws Mahadeva out of 
his house. 

This creates a major disruption. On the one hand, 
Daksaprajapati tries to keep his eldest and most beautiful 
daughter from marrying even a god, which would be 
considered unjust by both the performers of Swasthani 
ritual and the gods themselves. On the other hand, by 
refusing to negotiate a marriage deal, Daksaprajapati not 
only misses the opportunity to make the best of all 
possible marriage alliances for his daughter and lineage, 
but invites Mahadeva to return trouble for trouble. 
Mahadeva eventually enlists the help of Visnu, who resorts 
to trickery, and helps Mahadeva to steal the bride away 
from Daksaprajapati. This leads to bitter opposition 
between the two male in-law characters. 

While on Mount Kailasa, the home of Mahadeva, Sati 
Devi and Mahadeva are threatened with potential family 
discord of their own. Mahadeva asks Sati Devi to gamble 
with him, which she does. She wins everything; and 


finally, Mahadeva bets his body. Sati Devi points out that 
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since their bodies are one and the same, there would be no 
way to wager his body without wagering hers as well. 
Again, we have in microcosm the male character associated 
with the idea of separation, and the female character 
associated with the concept of unity. 

Later, Daksaprajapati again tries to insult and 
disrupt the union of his daughter with Mahadeva. He does 
this by inviting all his daughters and the gods to an 
ASVamedna 
Mahadeva and Sati Devi. Sati Devi, enraged by this 
childish conflict and outrageous insult, goes to the 
sacrifice to attempt to enlighten her father. Unable to 
convince him otherwise, she throws herself on the 
sacrificial fire, abandoning her life in his presence. 
Sati Devi's death brings about an end to this conflict. 
Daksaprajapati pays for his bad judgement through the loss 
of his head, and Mahadeva pays for his mismanagement 
through the loss of his wife, which he equates with the 
loss of his home. 

In the subsequent episode, the worid is left 
unprotected because Mahadeva is incapacitated without 
Mahamaya. When Mahamaya is later reborn as Parvati, she 
worships the Goddess Swasthani, determinedly re-unites 
herself with Mahadeva, and inspires him to defeat the 


cemonic forces. Ultimately she makes possible the giving 
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of Swasthani vows to women in Nepal, enabling them to 
resolve their problems. In doing this she cancels’ the 
discord between her ancestor Daksa, her husband Mahadeva, 
and, by extension, the gods. 

In another episode (Sec. 89, p. 472 ff. above), a 
brahman man becomes so obsessed and misguided with doing 
ritual bathing and offerings to the God GaneSa that he 
instructs his five- year-old daughter, Gomayeju, to clean 
the ritual rice as her top priority. As a result of 
following her father's misguided priorities, she insults 
Mahadeva, disguised as a begging ascetic, by refusing to 
give him her time and ritual rice. Mahadeva places a curse 
on her, causing her father to marry her to a seventy~-year- 
old man. Although her parents, especially her mother, are 
horrified, Gomayeju reassures them that the marriage is 
inevitable, and that she will be all right. She marries a 
seventy-year-old brahman, whe again is Mahadeva in 
disguise. leaving her in search of work shortly before she 
gives birth to their child, he never returns, and the 
family is left financially destitute. The father, the 
Yogi, and the seventy-year-old brahman all provide the 
impetus for conflict in this episode. The father's 
overzealous religious fervor, not only upsets the gods, but 
results in the curse on his daughter. Even though he could 


have chosen not to marry his daughter to the old man, he 


| a EI eR LY REE 


878 


chooses to sacrifice his daughter rather than accept the 
sin of killing a brahman by allowing the old man to comit 
suicide. Mahadeva acts to maintain a balance in heaven 
without considering the consequences, and so victimizes an 
innocent five~year-old girl. The seventy~year-old brahman 
coerces the parents into agreeing to the marriage by 
threatening to comit suicide on their doorstep. 

After the death of her husband, Gomayeju helps to 
resolve some of the problems by taking jobs pounding rice 
and spinning cotton and wool. She even manages to finance 
a marriage for her son. But her son creates further 
disruption when he leaves in search of his missing father, 
and consequently motivates his wife, CandravatiI, to return 
to her home of birth for an extended visit while he is 
avay, leaving Gomayeju alone. Feeling compassion for 
Gomayeju, Parvati sends the seven Rsis to instruct Gomayeju 
in the performance of the Swasthani Vrata. By doing 
SwasthanI, Gomayeju brings about the return of her son and 
daughter~in-law, and strengthens the family by thus making 
it possible for her son to become a king. Again we see 
that restoration of unity and harmony, in family and 
community, is brought about through the actions of female 
characters. In addition, we see that the Goddess Swasthani 
is associated with ultimate or complete resolution of 


family discord. 
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It could be argued that male characters also play 
unifying roles in the Swasthani story. For example, Visnu 
helps Mahadeva to obtain Sati Devi as a bride. However, in 
this and other instances, these actions of the male charac- 
ters are associated primarily with trickery and deception, 
which contrasts sharply with the actions of the female 
characters. Visnu's actions also have a partially disrup- 
tive effect, because they serve to increase Daksa's 
resentment. 

Throughout these examples, female characters play a 
constructive role, whereby social cohesion and stability is 
created and maintained. And these female characters are 
associated with cymbolism of unity and positive values. 
Male characters, however, play antagonistic roles (eq., 
Daksaprajapati) or act as ambiguous forces (eg., Mahadeva) . 
Ironically, in the absence of female characters, both 
represent disruption, separation, and danger. 

Although they act in complex ways, no male 
character has the positive influence as a unifier of home, 
lineage, and society that the female characters have. BY 
contrast, Mahadeva in union with Parvati transforms 
Mahadeva into a more benevolent god. The apparent taming 
of a male aod through marriage suggests an alternative 
approach to the symbolism of married and unmarried Hindu 


deities in the writings of L. Babb (1970), who stresses the 
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taming of goddesses through marriage. In Swasthani, fierce 
emanations of Mahamaya seem to appear only after she is 
Married or reunited with Mahadeva (cf. the "Ten Great 
Forms" Sec. 24, p.165 ff.; and Sec. 69, p. 363 ff. above), 
while other emanations seem to be benevolent whether or not 
they are in a state of marriage. 

If we were to choose a dualistic model for analyzing 
the respective positive and negative symbolism of males and 
females from the viewpoint cf the Swasthani stcries, we 
would have to place the female on the positive side and 
male on the negative. Viewed on this level, the Swasthani 
text seems to contradict the widely~held notions of female 
danger and ambiguity, and stongly suggests the reverse. 

However, ona less simplistic level, it is deubtful 
that such a dualistic interpretation is applicable to the 
symbolism as we actually encounter it. In Swasthani, all 
the characters are complex, their actions are complex, and 
it is this complexity which draws the characters closer to 
real-world complexity and makes the stories exciting for 
those listening. Thus, a binary choice is an oversimpli- 
fication of what in reality is not simple at all. If we 
want to understand the richness of real and/or imagined 
actions, we must not destroy the richness by destroying the 
complexity. Although in particular examples of symbolism 


or human interaction, males and females may play generally 


more positive or negative roles with respect to one an- 
other, human thought and behavior are full of richness and 
complexity which make life full and interesting for the 
people living in it, and which transcend the limits of 
sexual stereotypes. A realistic scholarly or scientific 
viewpoint should encompass this real-world complexity, 
rather than reducing it to a simplified abstraction that 
distorts more than it clarifies. 

In the Newar language, the expression for sexuality, 
thapu kwapu, is derived from the words tha "up" and kwa 
"down". Female is the "upper" (thapu) and male is the 
"lower" (kwapu) (Shresthacharya 1981: 82). In a binary 
interpretation, we might conclude that females are 
hierarchically higher and males are hierarchically lower. 
But in the Newar view, these opposites are seen neither 
hierarchically nor in opposition, but Tantrically as two 
complementary parts of a whole. Sexuality is rooted in 
both the female and the male, and has no overt associations 
with danger or disruption of the social order. The 
complementary nature of sexuality is associated with 
unification and power. 

Bennett, whose analysis is based on a binary male~- 
dominance model (cf. p. 22 ff. above), errs in claiming the 
wives of the Rsis represent uncontrolled sexuality. In the 


story (cf. Sec. 37, p. 232 ff. above; compare with Bennett 
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1976: 187-188), depending on the version, the wives do not 
necessarily follow Mahadeva for explicit sexual reasons. 
Nevertheless, it is the prejudiced husbands who assuiwe the 
guilt of their wives, and are the first to think of 
uncontrolled sex. Finally, it is the false judgement of 
the men concerning sexuality that proves to be more 
dangerous and disruptive for the families than the genuine 
curiosity of the women. The false judgement and sexual 
desires of the yogi Jalandhar, who tries to seduce Parvati, 
is responsible for his own and his wife's, Vrnda's 
destruction. 

The two repeating themes suggested by Bennett (1983: 
281) as characteristic of Swasthani -- 1)"difficulty of 
producing a male heir to continue the patriline," and 2) 
"difficulties women face in adjusting to marriage and the 
move from maita to ghar" -- are only two of many repeating 
themes in the stories. They are part of an overall 
conflict-resolution structure that unifies the whole text. 
While these particular conflicts may seem to "echo" the 
conflicts of Brahman women in Nepal, (Ibid.: 285), other 
conflicts, such as the disappearance of a husband gone to a 
foreign country to raise money, may have greater meaning 
for Newar women, whose husbands often conducted similar 
extended trading expeditions to Tibet or India. In 


addition, while these two themes might reflect the concerns 
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of young, recently married women, they may be of little or 
no concern to unmarried girls and elderly women, who also 
participate in the Swasthani traditions in significant 
numbers. Bennett suggests that Swasthani offers a 
resolution to these conflicts through "resignation and 
submission*® of women to the "patrilineal ideology" and 
acceptance of their inevitable subservient role. But we 
see a very different kind of resolution of conflicts 
brought about by the women who do Swasthani. They bring 
families together rather than divide them, and they are 
transformed into more spiritually perfected, religiously 
excellent people, with a more confident outlook toward the 
future. As Susan Wadley suggests, the vrata can "alter" 
or "transform" one's destiny (1983: 147). If we accept 
resignation and submission as a resolution to conflict, 
then women would seem to remain in the same place, 
essentially unchanged. If we accept that they are able to 
resolve conflicts through transformation to an improved 
state, as both the text and the women themselves assert, 
then the Swasthani ritual becomes a vehicle for change, 
spiritual liberation, and elimination or transcendence of 


misery. 
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Ritual: Community and Self-initiative 


The Vrata community and Buddhist Monasticism 

One of the striking features of the Swasthani Vrata, 
as it is performed annually in Sankhu, is the formation of 
what might be described as ritual family ties among the 
participants of the vrata, or dhalam dam pin. The 
participants temporarily suspend ties to their immediate 
family, and form a separate family unit among themselves. 
In certain respects this is not unlike the formation of a 
monastic brotherhood or sisterhood. 

Like the members of Buddhist monastic institutions, 
the participants in this vrata must have family permission 
to do the vrata. Like monks and nuns, they observe a set 
of precepts which include celibacy and specified diet. All 
the women in the vrata wear a red flannel shawl which is 
given to them by their families before they go to do the 


4 They each carry a woven basket for their ritual 


vrata. 
supplies. One informant suggested that the baskets, rather 
than metal containers, - were used because "Lord Buddhaé 
thought it would be a good idea to support the poor basket 
makers rather than the wealthy metal workers, and that this 
would be more meritorious." ; 

While participating in the vrata, the women are con- 


sidered to be of higher ritual status than any of their 


family. They may not have physical contact with anyone who 
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is not a participant in the vrata. Some of the Sankhu 
members of the group may even move to a separate room in 
another house to facilitate maintaining a separate hearth. 
If one of the participants dies, the family and relatives 
are not permitted to touch or cremate the body. Instead, 
the other participants assume this responsibility. If a 
member of a participant's family dies, the vrata partici- 
pant is not affected by death pollution. 

Like a monastic institution, the vrata group is 
supported and maintained by the lay community for the 
duration of its temporary annual existence. The community 
of Sankhu (and each of the other pilgrimage communities) 
provides food, shelter, and sometimes clothing for them, as 
well as assisting them in the successful completion of 
their ritual activities. Likewise, the vrata group extends 
the benefits of the ritual to the community through 
blessings. 

Authority for decisions and decision making is shared 
among the members of the group; but frequently the group 
forms mutual-support subgroups, consisting of women who 
stick together during the pilgrimages and processions and 
huddle together around nine separate fire pits after the 
morning bathing. Subgroups (Figure 6-10) may form around a 
woman who is older, has more experience, or has actually 


done the vrata before. Like Buddhist lineage systems, in 
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Figure 6-10 A sub-group of women who stay together during 
the vrata 
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which the longest-ordained monk holds the highest respect, 
the woman with the most experience with Swasthani Vrata is 
usually the most revered. 

While the membership in the vrata group is temporary, 
the institution of the Sankhu Swasthani Vrata tradition is 
Maintained by the annual presence of precept-observing 
women who regularly become the temporary members of that 
institution, and define its existence, in the same way that 
a brotherhood of monks or a sisterhood of nuns define the 
continued existence of a@ monastery or nunnery. Duddhist 
monastic institutions in Thailand also have temporary 
members who join the institution for only a few months. 
While these members would rarely if ever return to become 
members again after leaving, there are women in the Sankhu 
Swasthanl tradition who return three or more’ times 
(throughout their lives) to be participating members. 

Newar Buddhism itse!f provides an example of what 
some writers have interpreted as “temporary monkhood," in 
which boys undertake the vows of a monk for a few days 
before reverting to lay status. Actually, the practice 
might better be seen as "evolutionary" than "temporary," 
since it is a necessary Stage of personal development that 
can lead to the attainment of religious status as a Tantric 
ritual master siaee the leadership status of an elder in 


the Sangha organization of the monastic community. To 
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reach either status, one wno has gone through the stage of 
initial monkhood will have to continue to perform essential 
services to the monastic community, some of which involve 
subsequent returns to temporary monk-like states governed 
by vows such as shaving the head, special diets, ritual 
performances, and so on. Thus, Newar Buddhist monasticism 
itself may provide the closest parallel to the temporary, 
recurring "monastic" life of the Swasthani Vrata 


participants. 


The Swasthani Vrata in Newar Society 

While the female characters in the Swasthani text 
teach other characters through a process of creating and 
breaking ii.....> 8, they also teach others by setting an 
example. The wonen whu participate in Swasthani ritual 
activities a .sa provide a kind of instruction by example to 
outside worshippers and other people in the local community 
of Sankhu. 

Wnen they go on pilgrimage to other communities, the 
presence of these women has a kind of consciousness raising 
effect that extends beyond Sankhu to the entire Valley. 
Finally, upon completion of the month-long ritual, the 
women return to their homes and tell others of their 
experiences, which provides direct inspiration for some of 


their hearers to go do the vrata themselves. 
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Throughout the month of Magh, children go to watch 
the women doing the vrata; and for months following the 
ritual, those same children pretend to be the women and 
boys doing the vrata. Those families who haven't 
previously read the text in their homes may be inspired to 
begin Swasthani readings after seeing these women doing the 
vrata. Other women who come to make offerings view the 
vrata doers with deep respect, and are often moved to do 
the vrata ina subsequent year. Their own successful 

xperience may, and often does, inspire still another 
friend or relative to do the vrata the following year. 
Thus through their activities, the women raise the 
consciousness of others, and provide an ongoing, multi- 
level stimulus to inspire cthers to do the ritual. Along 
with the text itself, their own actions are the primary 
sources of instruction through which the tradition is 
passsed on. 

Just as the female characters in the text have 
cohesive social roles, whereby they resolve conflicts and 
promote harmony and reunification, the women who organize 
Swasthani rituals in individual homes bring family members 
tegether each evening for a whole month to listen to the 
stories. The fruits of the ritual are expected to promote 
family well-being as well. Many Nepalese feel a strong 


sense of family unity or re-unification from doing 
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Swasthani with their family each year, and they feel it is 
extremely important for maintaining family awareness. It 
is viewed not as only a women's ritual, but rather as a 
family ritual which is made possible only through motivated 
women. 

The women doing the Sankhu Vrata also promote inter- 
community well-being through their actions. Their 
presence, especially in the community of Sankhu, but also 
elsewhere around the valley on pilgrimage, is considered to 
be highly auspicious and purifying. The women play a 
cohesive role between communities by constantly expanding 
the network of those who have done Swasthani Vrata. Lasting 
friendships are formed among the women participants, whose 
homes may be located next door or at opposite ends of the 
valley. These kinds of friendships may eventually lead to 
Marriage connections, and provide a source of contact 
between distant communities and families. Often two women 
who became friends during the vrata will become ritual 
Sisters, or tway, and continue to meet one another for 
years. Thus, each year, new friendship alliances may be 
established between towns and communities, while old rela- 
tions are strengthened and maintained through the vast 
networks of former ritual participants. 

dust as Gomayeju and Navaraja are adopted and 


appointed as the queen mother and king of the town of 


Lavanya DeSa, the women and the young men in the Sankhu 
Vrata are the "family" community adopted by the town of 
Sankhu and the other communities on the pilgrimage route. 
The community facilitates their activities by maintaining 
the worship areas and donating food, straw "firewood", and 
sometimes clothing. The vrata group becomes the focus of 
ritual attention of the entire community of Sankhu through- 
out the month of Magh. Through <hem, the whole community 
is brought into interaction each day to witness and 
participate indirectly in the daily bathing rituals and 
circumambulations of the town. The special procession day 
of Saptami, when the boys roll around the town, is 
considered to be one of Sankhu's main jatras. Everyone 
comes to watch, and many people follow along in the proces- 
sion singing bhajans. Children help to set up a relay team 
to keep white fabric rolled out on the ground for the boys 
to roll. on. This procession as well as other special 
events during the month's observances stimulate intra~ 
community cooperation among all the caste groups and 
localities in the town. 

Thus, the ritual, instructive, and cohesive roles of 
female characters in the Swasthani text are also mirrored 


in the roles of women in the Swasthani ritual. 
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Newaxr Society in the Swasthani Vrata 


Both the text and the ritual reveal that women have 
siginificant participatory roles in ritual activities, 
regardless of their age or their affinal or consanguinial 
social relationship to men. Analysis of the Swasthani 
ritual] performances suggests a theoretical approach to a 
more general analysis of female participation in Newar 
culture. 

Considering the family or home ritual, the voluntary 
household-centered nature of the ritual produces a ieader- 
less configuration of female, male, or mixed groups of 
actors, according to the membership of the family and to 
the wishes of members of other families to take part from 
one household to the next (Figure 6-lla). Note that all 
the performer's places are optional {indicated by 
parentheses), and that there is no "central" actor. If 
there is a central focus to such performances, it can only 
be the SwasthanI Goddess herself. Nevertheless, the 
primary impetus to perform Swasthani in particular house- 
holds seems to come from the women of the family. 

The configuration of actors and actions shown in 
Figure 6-lla yields quite a different picture of social 
participation and initiative from that given by much of the 


traditional male-dominance-oriented social science 
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Figure 6-11 Comparison of Swasthani ritual organization 
with other ritual organizations 
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literature. An interaction pattern more typical of these 
traditional views might be seen in the organization of the 
guthi, a socio-economic cooperative, characteristic of 
Newar society, in which male representatives of various 
families act together on behalf of the entire guthi 
membership (Figure 6-11b). Obviously, this represents a4 
very different order of interaction from that of the 
Swasthani household ritual shown in Figure 6-11la. The 
difference might be conceived as reflecting a widely- 
accepted hypothesis of inter-cultural women's’ studies, 
which has been specifically suggested as holding true for 
Nepal as well: that male dominance is charactersitic of the 
"public" sphere of society, while greater female "power" 
and initiative are characteristic of the private "domestic" 
sphere (Bennett 1983: 23-8: Acarva & Bennett 1981: 189~209; 
David 1980: 124-125). However, we fiid an equally great 
contrast with the male-dominated model in another "public" 
sphere of social interaction; namely, the public vrata 
ritual performance exemplified by the Swasthani Vrata held 
annually at S&nkhu, in which an overwhelming majority of 
the actors are women (Figure 6-llc). 

All three of these patterns shown (in Figures 6-lla 
to 6<-lic) constitute, in a sense, models of Newar social 


interactions, analytically derived from the phenomena of 


Newar life and culture. The models derived from Swasthani 
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perfcrmances are no less real, no less public, and no less 
characteristic of Newar society than that of the guthi 
meeting; and they are of considerable economic importance 
as well, given the time, labor, and materials invested in 
them. The real difference lies in the remarkably greater 
degree of participation of women in the ritual 
performances. A few men aiso take part, and the priest who 
reads the text is male. However, his position is somewhat 
ambiguous, since he acts as a representative of the tradi- 
tion represented by the Swasthani text itself, and so 
ultimately of the goddess Swasthani. The actual vrata, as 
the name implies, consists of the ritual observances kept 
by the predominantly female group of participants, in which 
the priest does not take part. 

Pgain, one might conceive of this difference in 
degree ci female participation in public events as reflect- 
ing a difference between secular and ritual spheres. How- 
ever, although women do very frequently participate in 
Newar rituals by making offerings and other acts, one could 
certainly point to rituals in which female participation 
was not nearly so important (cf. Bouillier 1982, a taxonomy 
of rituals in Nepal based on degrees of women's 
involvement). Rather, the pattern shown in Figure 04c 
seems more characteristic of the vrata-type of ritual. A 


Newar Buddhist vrata, the Astami Vrata ritual, shows this 
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configuration of participants (Figure 6-11id). The impetus 
for the main distinctive feature of the Buddhist vrata, the 
requirement for both the priest (guru ba and priestess 
{guru ma) to be present, almost certainly derives from the 
ideal model of Buddhist Tantric rituals which require 
participation by male~female couples (Figure 6-1le). 

This pattern (Figure 6-1le), still followed in secret 
Newar Buddhist Tantric rituals, may have provided histori- 
cal impetus for a greater emphasis : female participation 
in rituals of a public nature, such as Swasthani, and so 
May provide a clue to the nature of historical Buddhist 
connections with the Swasthani tradition. A remnant of the 
priest-and~priestess configuration may still exist within 
the Swasthani Vrata in Sankhu. A married couple called the 
Kaji and Kajini, act as ritual assistants to the brahman, 
mediating between the priest and the other vrata partici- 
pants. Unlike other rituals in which the Kaji and Kajini 
are the monetary sponsors of the activities, these two have 
no spensoring role, and serve only in ritual capacities. 
It would seem, then, that the presence of the brahman 
priest (absent in Buddhist vratas) might have been a later, 
sanskritizing addition to this vrata. If so, his role has 
superseded the Buddhist-inspired roles of priest and 
priestess, and is now shared with the Kaji and Kajini. 


Unlike the brahman priest, this couple travels with the 
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group when they go on pilgrimage. However, aithough the 
Buddhist vrata differs from Swasthani pe formances in 
requiring the presence of both a priest and a priestess, 
like the priest in Swasthani, these two act together as 
mediums of the particular god or goddesss for whom the 
ritual is being performed. 

The priestly role in vrata performances seems to be 
that of a mediator of tradition, determined mainly by 
hereditary obligation according to respective Hindu or 
Buddhist customs. The essential aspect of vrata 
performances, which actualizes and legitimizes the 
performance as an authentic vrata, is the voluntary parti- 
cipation of the other actors, the majority of whom are 
invariably women. If any theoretical contrast is to be 
drawn from these patterns of interaction, it is that volun- 
tary social interactions (at least in these contexts) are 
attained by women, in contrast to the hereditary and obli- 
gatorv roles filled by men. Again, if the Swasthani texts 
emphasize female actors as agents of social cohesion, this 
voluntary aspect of women's ritual participation may 
provide a behaviorally-derived model to illustrate and 
verify the conceptions of female roles presented by the 
textual tradition. 

Thus, investigation of Swasthani performances leads 


to an alternative modei of female participation in Newar 
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social interactions, as well as potential clarification of 
the conceptualization of female roles in Swasthani 
ideology. Our analysis of performance roles suggests a 
clarification of a iurther conceptual dimension of 
Swasthani. In the texts, Swasthani is conceived of as the 


central deity of a mandala of eight female protective 


goddesses who are known as the Asta Matrka. These 
qeddesses helong to the oldest stratum of Newar religious 


belief; their aniconic rock shrines surround every town, 
neighborhood, and village in the Nepal Valley, as well as 
the ancient nation of Nepalamandala. Their presence 
defines a kind of matrix (the name Asta Matrka literally 
means "eight mothers") within which one's living place is 
situated and daily life is carried out. Thus, they 
represent a Newar "world view" in the most basic sense of 
defining a cosmos of everyday experience, one's own world 
on both localized and more inclusive scales (Figure 6~11f). 

The local Asta Matrka shrines seem to represent a 
mandala without a central deity; the geographic locus it- 
self -- individual, neighborhood, village, town, or valley/ 
nation -- is at the center. It seems fully logical, 
likewise, to place Swasthani at the center of this mandala, 
for Swasthani is also a basically aniconic goddess whose 
name literally means “ones own place". In fact, as some 


informants say, "Swasthani means ‘one's own place’ -- 
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meaning Nepal!!" Thus, the Asta Matrka mandaia with 
Swasthani at its center (Figure 6-11lg) depicts the cosmos 
of Nepalese/Newari personal experience, and depicts it in a 
form that corresponds to the configurations of 
predominantly female actors observed in actual Swasthani 


ritual performances. 


Transformations 


From Svarga to Salinadi 


As we have seen by our listing of female characters 
in order of appearance (pp. 779-783 above), the female 
characters range from abstract, formless deities to human 
and animal forms, to "secret" supernatural forms with 
anthropomorphic attributes. Although the multiplicity of 
physical forms mirrors a diversity in themes and 
distinctive plots of individual stories, some overarching 
structural patterns still emerge which unify the text as a 
Single work, and the deliberate use of repetition through 
alternate transformations also reinforces the structural 
unity of the narrative. 

Thus, Mahamaya has the following successive 


transformations: 
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MAHAMAYA = ILLUSION FORM 


(FOR INSTRUCTING THE MAIN GODS) 


Mahamaya~----- Herself 
Corpse 
(in Jala) chariot and illusion images Yogamaya 


Yoganidra (cosmic sleep) 
MAHAMAYA = GODDESS FORM 


(FOR INSTRUCTING OTHER GODS AND BEINGS) 


Mahamaya------ Sati Devi 
Parvati 

(in Svarga) Kiratini 

(in Patala) Naginis 


MAHAMAYA = MORTAL FORM 
(FOR INSTRUCTING HUMANS) 
Mahadmaya------------ Gomayeju Brahmani 
(in Martyamandala) Candravati 
Mahamaya, who is equated with Swasthani Devi, 
emanates herself on four planes of existence. First she 
emanates herself in the water or Jala (Jalatala) which is 
the primordial "sea" of existence before the creation of 
other planes. This is when she reveals herself in strange 
forms to test Brahma, Visnu, Mahadeva; and penetrating the 
illusion is the key to realization. Later she emanates 
herself as Sati Devi and Parvati, the wife of Mahadeva, and 
reveals herself to all the gods and celestial beings of 
Svarga, the realm of heaven. This involves a test of Daksa 
and the other gods, and even Siva, since she dies and 


abandons her emanation-body in their presence, leaving them 
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temporarily helpless. When she appears as Parvati, she 
Giscovers the Swasthani Vrata through self~worship. Feel- 
ing compassion for other beings, she arranges for the 
teaching of Swasthani Vrata to Naginis in Patala, the 
underworld, and to humans in Martyamandala, the reaim of 
mortals -- especially to women in Nepal, as a means of 
transcending suffering on earth. The women who receive 
the cielestial teachings are in Nepal, and the geographical 
settings for the the transformation are in a home, near the 
forest of Gokarna, and at the Salinadi River near Sankhu 
(on the west bank of the river) and Lavanya deSa {on the 
east bank of the river). The association of Lavanya Desa 
on the east bank of the river, with the new kingship of 
Navaraja may also be a symbolic expression of the idea of 
Salvation as in “crossing over to the other side." The 
text then, begins with creation in heaven and ends with the 
transmission of Swasthani Vrata ritual to women in Nepal in 
their homes -~ and especially at the Salinadi River. 

The Swasthani Vrata ritual at the Salinadi in 
Sankhu provides the place for other women to be a part of 
the whole cosmology, and a locus for their own transfcr-~ 
mations. Sati Devi's body falls and takes seed in Nepal in 
the form of linga-yoni shrines. Parvati finds the 
Rudramrga, and Kir&teSvara Mahadeva in the Slesmantaka 


Forest near PaSupati. Two Nagas living downstream from the 
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Salinadi River are reunited after receiving Swasthani 
prasada that is placed in the Salinadi River, and _ the 
sinful diseased Candravati is subsequently transformed into 
a beautiful woman and reunited with her husband, after 
performing the vrata on the banks of the Salinadi River. 
The Swasthani vrata, thus transforms her into one who is 
now worthy to "cross the river" literally and 
metaphorically, and to begin her new life as a queen. When 
the meritorious Candravati is welcomed at the palace, 
Gomayeju explains to her that because she has acquired the 
32 laksana, auspicious qualities, she is worthy of being a 
maharani, or "great queen" (cf. Parajuli 1979: 533-37). 
The text and the ritual converge at the Salinadi, and _ the 
women who come to this place become merged with the 
identities of the characters in the stories who transcend 
conflicts through resolution in Swasthani, and are thus 
spiritually transformed. 

During the vrata, Salinadi also becomes the center 
of the geographical] mandala, bracketed by the pilgrimage 
sites on the outer edges of the Kathmandu Valley. The 
center is defined by women doing the Swasthani Vrata and 
the recitation of the stories at this location. 

In emanations of illusion such as Gomayeju, 
Candravati, Sati Devi, and Parvati, Mahamaya chooses to 


experience some of the real kinds of mortal sufferings, in 
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an effort to enlighten others about how to overcome such 
sufferings. In this respect, she is similar to the 
Boddhisattva AvalokiteSvara, who assumes various forms and 
emanations to teach and guide others toward enlightenment. 
The women doing the vrata, who are motivated. by their 
desire to improve the lives of others in addition to their 
own, blend identities with Mahamaya Swasthani Devi through 


their worship of themselves in their place. 
Pantheon, Pilgrimage, and Place 


Bonding or assimilation of certain characters to one 
another seems to occur in many of the Swasthani_ stories. 
Certain characters act as extensions of each other; and, in 
some instances, two characters combine to form either a 
complementary pair or an androgynous single form. This 
combining of two separate identities, and of male and 
female symbolism, is also a part of the ritual structure, 
and graphically expresses one of the ideological "messages” 
of the narrative. 

The three main deities, Mahamaya, Mahadeva, and 
Visnu, recombine in grovps of two in different wavs. In 
the story of Sati Devi, Mahadeva gets assistance from 
Visnu, who seems to act as a loyal friend. The two of them 
form a team and work toward a common goal. Visnu, however, 


acts as the “left arm” (p. 161 above) or extension of 
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Mahadeva, who is the primary motivator. In a subsequent. 
episode, Visnu helps Mahadéva overcome his attachment to 
the corpse of SatI Devi by sending flies to make it rot 
away. Again, as Mahadeva's friend, Visnu informs Parvati 
about the SwasthaniI Vrata, which enables her to be married 
to Mahadeva. In Section 85 (pp. 428 ff.), Mahadeva and 
Visnu work together to defeat the lecherous yogi, 
Jalandhara, who tries to seduce Parvati. 

Mahadeva and Visnu also assimilate into a single 
deity when they appear as the god Harihara. In the story 
of the brahman boy, Navaraja, the god Harihara, a combined 
form of Mahadeva and Narayana, appears in the river and 
grants the boy the boon of becoming the new king of Lavanya 
DeSa (Sec. 100, p.530 ff£.). The god Harihara also appears 
in the guise of an elephant who selects the king out of a 
crowd of people (Ibid.). 

The assimilation of Mahadeva and Visnu is also a 
thematic-structural feature of the Swasthani Vrata ritual 
in Sankhu. The god Madhava Narayana, also called Mahadeva 
Narayana, is considered to be the combined form of Siva and 
Visnu, or Harihara LokeSvara. An image of this deity is 
worshipped in the courtyard at noon each day of the vrata. 
While this ritual functions as the worship of Mahadeva 
prescribed in the Swasthani puja vidhi, there are many 


offerings which are clearly intended for the Narayana half 
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of the deity, such as the singing of the Gitagovinda and 
the blowing of conch shell trumpets. The participants 
rationalize the inclusion of Visnu in this context by 
saying, "Because Visnu was responsible for giving Parvati 
the instructions for how to do Swasthani Vrata, we honor 
him here together with Mahadeva." 

During the circumambulation of the town of Sankhu 
{shaped like a conch shell -- an attribute of Visnu), 
images of Narayana are attached to pots which are carried 
in circumambulation of the Siva shrines. During the 
pilgrimage around the valley, the temples visited seem to 
alternate between ones dedicated to Siva and ones dedicated 
to Visnu. The Rudramrga shrine at PaSupati is a shrine for 
Mahadeva, while Sesa Narayana at Pharping is primarily 
dedicated to Narayana. The Paficamukha shrine at the ccn- 
fluence of tne rivers in Panauti is dedicated to Mahadeva, 
and the shrine at Cangu Narayana is dedicated to Narayana. 

The honoring of both Mahadeva and Narayana equally 
within the same context lends ritual emphasis to the 
relationship between the deities expressed in the text. 
The relationship of Visnu to Mahadeva in the text ranges 
from that of a friend and facilitator, with Visnu acting as 
an extension of Mahadeva, to that of fully conjoined deity 
in the form of Harihara. Likewise, in the ritual, the two 


may be worshipped equally and separately, or equally and 
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simultaneously in the same image. 

Structurally, the Mahadeva / Narayana assimilation 
provides the Vrata rituals with an ongoing continuity and 
dialectical interplay. Each day begins with the group 
bathing around the focal point of the Madhava Narayana 
image; and, after the daily reading of the Swasthani Vrata 
Katha text, continues with the Madhava Narayana Puja and 
carrying the image in procession. These repeating, 
continuous observances provide an ongoing link between the 
changing events and locations of the month's ritual 
activities, while the alternating interpretive emphasis on 
either Mahadeva or Narayana, which changes according to the 
context of the days' activities, infuses the repetitions 
with an element of variety and interplay between two 
equally valid and valued systems of interpretation (Figure 
6-12). 

Mahadeva also merges with Mahamaya, and the combined 
form of these two has many labels in the stories. In the 
beginning of the main narrative (Section 4), Mahamaya as a 
corpse chooses Mahadeva to be her male counterpart. In 
Section 15, Mahamaya, as Sati Devi, is united with Mahadeva 
in the combined form cf SivaSakti; and they emphasize their 
inseparable status in their dialogue during the gambling 
game (Section 19). After the death of Sati Devi, Mahadeva 


carries her corpse about; and, overwhelmed with grief, he 
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cannot abandon her body. When the flies cause the corpse 
to rot, the flesh falls and forms pithas, or goddess 
shrines in the shape of a yoni (female organ), which are 
instantly joined with lingas (phallic representations of 


Siva) (Sections 34-36, pp. 207-231), creating the combined 


form of a lingayoni. 
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Figure 6~12 Abstract representation of structural 
continuity and interpretive alternation in repeating 
Madhava Narayana ritual observances. 


From an early age, Mahamaya, as Parvati, is 
attracted to the worship of Siva Lingas. She informs her 


parents at an early age that she must be married to 
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Mahadeva (Sec. 40, p. 243 above). In Section 56, after 
their wedding, Mahadeva and Parvati assume their royal 
King-and-Queen, or RajarajeSvari, form (pp. 310 ff. above). 
Later, in Kailadsa, they assume a half male - half female 
Ardhanarigvara form, referred to as BhavaniSankara (Section 
61 p. 332). This form is a fully assimilated form, while 
the other forms maintain the two distinct identities. 

While the stories do not always identify Gomayeju 
with Mahamaya, or the seventy-year-old SivaSarma with 
Mahadeva, the audience recognizes these two characters as 
additional emanation-forms of Mahamaya and Mahadeva. The 
identifications of both, as well as of Candravati (the 
sinneress) and Navaraja, are specifically given in the 
puja vidhi (Appendix I, p. 12 

In the Swasthani Vrata ritual, the combination of 
Mahamaya and Mahadeva is certainly a prevalent theme, which 
is most graphically exemplified in the placement of the 
plate with the eight-petalled lotus, representing a yoni, 
together with a sand Siva Linga, representing a phallus. 
This element of the home ritual, and the daily assimilation 
of the Swasthani Vrata Katha readings (Mahamaya/Swasthani) 
and Madhava Narayana PUj& (Mahadeva) in the SAnkhu ritual, 
again provide an ongoing structural continuity with the 
flexibility for varying interpretive emphases depending on 


which transformation of either or both deities will provide 
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the focus of the day's observances, Mah@maya is present as 
the central focus of interpretation in the daily readings 
of Swasthani Vrata Katha. The first pigrimage of the 
Sankhu group is to the temple of Khadga Yogini, a Buddhist 
goddess identified in this context as Mahamaya. In addi- 
tion, the daily processions following the ritual pause at a 
crossroads sacred to Khadga Yogini for the participants to 
salute her, and for the conch shell trumpets to be played 
in her honor. However, the daily rituals in Sankhu take 
place at the site of Candravati's sin and ritual atonement, 
on the banks of the Salinadi River. Thus, although 
Mahamaya forms the initial and ongoing focus of ritual 
observances, the sites o£ the observances are appropriate 
to alternating transformations of her identity; and, like- 
wise, the sites of Siva temples visited during the month 
are dedicated to his different forms of Rudramrga (deer 
transformation) at PaSupati, and to another Paficamukha 
(five-faced) form at Panauti. 

The relationship of Visnu to Mahamaya is one of 
loyaity, and is entirely platonic. In her emanations as 
Sati Devi and Parvati, Mahamaya's "parents" attempt to 
marry her to Visnu. But Visnu assists her to obtain 
Mahadeva instead. © Instructing her in the correct method 
of Swasthani Vrata, he assumes a role of teacher. In 


earlier episodes, however, Mahamaya instructs him in 
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meditation practice (Sec. 4, p.97 ff.; and Sec. 5, p.99 
ff.), and grants him various boons. Visnu always comes to 
defend, protect, or serve Mahamaya. Both Mahamaya and 
Visnu utilize the art of illusion to test others or to 
teach others a lesson. While Visnu is sometimes fooled by 
Mahamaya's iueiones Mahamaya is never fooled by Visnu's 
illusions. In fact, in some cases,--~ such as the battle 
with Madhu and Kaitabha -~ Mahamaya provides the power 
behind Visnu's illusions. 

in Tantric ritual, the union of wisdom and compassion 
may be expressed through the combination of female and male 
symbols. There are many Tantric elements in the Swasthani 
rituals. Many Nepalese consider Swasthani ritual to be 
tantric because of the emphasis on assimilated male and 
female forms of SivaSakti and Harihara. The Harihara form 
is also considered to be both male and female, with Visnu 
being the feminine half. 

Some Nepalese also consider the Swasthani deity to 
be of this same type. While Mahadeva and Narayana combine 
to form Madhave Narayana or Harihara, Mahadeva and Mahamaya 
combine to form Swasthani. But this interpretation is only 
one of many. More characteristically, Mahamaya stands 
alone as Swasthani Devi, with Mahadeva shifting b 
role of husband and devotee. While Mahadeva is in the role 


of huspand, Visnu serves the two of them. When they are 
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separate, Visnu helps to bring them together. Mahadeva and 
Mahamaya both worship each other. But Mahamaya worships 
Mahadeva ultimately to create a reflexive effect of worship 
for herself. 

Viewed as separate entities who combine in bonded 
pairs, the main deities of the Swasthani Vrata Katha 
suggest duality. However, since they also maintain three 
separate identities, the concept of three or trinity adds 
additional possible interpretations. We might even 


explore the possibility of a reiationship between Mahamaya, 


Q 


mi the one hand, and Mahadeva together with Narayane, on 
the other. In the pilgrimage around the valley, there are 
five main piigrimage locations. Two are dedicated to 
Mahadeva, two are dedicated to Narayana, and one is 
dedicated to Mahamaya (Khadga Yogini). The pilgrimage to 
Khadga Yogini occurs first, before any of the others; and, 
together with Sankhu Salinadi River, provides a central 
home base from which the other four temple pilgrimages are 
made. The array or four shrines, with Khadga Yogini at the 
center as the fifth, together with the fact that Khadga 
Yogini is considered to be primarily a Buddhist female 
Boddhisattva, Tara, suggests a mandala formation like that 
of the Pafica Buddha, with Khadga Yogini/Mahamaya at the 
center and two forms each cf Mahadeva and Narayana in the 


surrounding ring (Figure 6-13). Seen in this way, the 
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pilgrimage would constitute a ritual exploration of a 
geographic mandala, as in Buddhist rituals performed in 
Kathmandu {Gutscheow and Bajracharya 1977) and Patan 
(Ellingson 1984) in connection with the Asta Matrka, the 
Eight Goddesses who are also found in the Swasthani 
mandala. 

The combination of three deities also suggests the 
form of a triangle. In Newari and Nepali worldviews, the 
triangle symbolizes the female generative organ, and is 
generally used to represent a goddess or the concept of 
female power. The triangle shape is associated with 
aniconic Newar deities, such as the god of music, Nasadya, 
as well. The Goddess Tripurasundari, the royal deity of 
the city of Bhaktapur feast of Kathmandu) and Istadevata of 
the Malla kings, who is frequently portrayed at the center 
of the Astamatrka mandala, is represented by a triangle set 
in an eight-petalled lotus. Similarly, the TriSakti (lit. 
three-Sakii) Devi of the town of Jala, or Harisiddhi, is 
represented by a triangle. The pilgrimage of Swasthani 
Vrata involves the three main deities, and three main 
places (Sankhu, Pharping, and Panauti) as well (Figure 
6-14). It is even remotely possible that the name 
Swasthani may be derived from swa (New. = three) thay (New. 
= place), with a deeper level of interpretation being the 


three realms of svarga (heaven), martya (earth), and patala 
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(hell) (cf. Vaidya 1967: 64). Diagrammed on a map, the 
pilgrimage reveals a trianglular shape with an external 


"center": 


Khadga Yogini 
x 


x Sankhu 


Cangu 
PaSupati x 






™~ . 
Panauti 


Pharping 
se >x 





The triangle outline with Khadga Yogini above and outside, 
like the deity at the top of a Newar painting from whom the 
deities below emanate, or like the deity at the center of a 
stupa (e.g. Swayambhu) portrayed outside on the periphery, 
might be viewed as the defining of space, place, a kingdom, 
or nation with power. The triangle, associated with firm, 
unmoving stability in the contexts of royal patron 
goddesses of towns, seems to be applicable to the context 
of nation as well. The points of the triangle need not 
define the boundaries of the place; but the triangle may 
signify the firm "seat" or place of power. 

Kingship and royalty are also prevalent themes in 
both the Swasthani text and the ritual. In these contexts, 
the concept of kingship is identified with religious 


supremacy and triumeh over sin and ignorance, rather than 
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political sovereignty. The god Harihara facilitates the 
selection of the king, Navaraja, while the actual 
consecration is performed by Gomayeju, an emanation of 
Manamaya. Again we have a female character associated with 
the giving of power and stability to a place, or kingdom. ’ 
The association of the Goddess SwasthaniI with the kingdom 
of Nepal is a popular explanation of Swasthani etymology. 


In the Swasthani drama Kalyani (Vaidya 1967: 30), Parvati 


explains that Swasthani is the personification of her own 
place of birth, Himalaya, and must be worshipped: swa 
janma sthana -- "[our] own place of birth" -- Swasthani 


kha: -- "is Swasthani" (Ibid.: 30). 


One of the most prominent themes in Newari ritual 


n 
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he conceptualization of sacred space. The 
Asta Matrka, or eight "mother" goddesses, are a set of 
deities who surround, enclose, and protect spaces or places 
of varying sizes and dimensions. Extending in the eight 
directions, ey may be invoked to protect an individual 
body, a home, a neighborhood, a city, or a nation. In the 
text, these Asta Matrka are mentioned only briefly as the 
deities surrounding the Goddess Swasthani; but in the 
Sankhu Vrata, a shrine of the Asta Matrka is 
circumambulated daily. Likewise, the circumambulation of 
the town of Sankhu encompasses all the village's Asta 


Matrka shrines. Since the Goddess Swasthani is 
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conceptualized as "own place", the worship of "own place” 
incorporates the honoring of deities who protect and help 
to define that place. 

Many of the Swasthani Vrata Katha stories deal with 
origins, disruptions, and reestablishment of places. The 
gods are assigned to their places. Mahadeva considers 
himself homeless without his female counterpart. Both Sati 
Devi and Gomayeju are faced with the dilapidated homes of 
their husbands, which they transform into better places. 
The Naga wives and Gomayeju perform the Swasthani Vrata in 
order to bring their husbands home; and Ganga performs the 
vrata to bring her son, Kumara home. Usually the rewards 
of performing the vrata include the firm establishment of 
both geographical place and social-identity place. 
Navaraja, Gomayeju, and Candravati become the king and 
queens of the kingdom of Lavanya Dea. The vrata focuses 
on the goddess of "own place" -- Swasthani -- who is 
surrounded by the eight goddesses who are defenders of that 
place. Thus, by doing the vrata, each individuai resolves 
conflicts relating to her own place in space -~ i.e., the 
home and surrounding community,-- and in society ~- i.e., 
the family and surrounding community. 

The problems of each individual are different. 
Some may desire the creation of a geographical place they 


can call a home. Others may have a good social, economic, 
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or emotional "place" which they hope to maintain in a state 
of well-being. Still others may have a bad "place" which 
they hope to improve, transform, or transcend. All of 
these options seem toc be a part of the benefits to be 


obtained from doing the vrata. 
Transforming Self and Society 


The ultimate goal of the Swasthani Vrata is spiritual 
liberation or salvation. The vrata is thus a transforming 
process designed to transform the participants who in turn 
transform society. The rigorous bathing, fasting and 
austerities are said to increase the physical strength and 
stamina of the women. Many participants claim to he more 
mentally alert and filled with energy. They feel lighter 
and able to do more with less effort. Because of the 
length of the vrata and the time spent away from their 
families, many women express a change in awareness of sel 
identity. Younger girls, especially, may emerge from the 
experience with more confidence and maturity. Older women 
find themselves feeling younger and strongir. The shy and 
retiring become more outgoing and outspoken. And the ex- 
troverts seem to develop more tact and self-restraint. The 
participants who are ali strangers at the beginning, are 
forced to bare their personalities before the group, and no 


one escapes peer evaluation in the process. Regardless of 
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their age, all the women seem to undergo some personal 
development from the experience. 

In the stories, the sinneress Candravati is 
dramatically transformed from a crippled, diseased, 
miserable sinneress to a beautiful, meritorious woman. 
While few of the vrata participants expect to obtain such 
dramatic physical results, they seem to identify themselves 
with the transformed state of the women in the Vrata Katha 
stories, and they feel they have experienced some spiritual 
advancement. This transformed state is symbolically 
represented in their wearing of beautiful clothing for the 
procession on Saptami and for the final fire sacrifice. 
As a sign of this new state, all the women sacrifice a 
favorite blouse or piece of fine cloth on the yajfa fire. 
The finer the fabric in relation to their ability to afford 
its sacrifice, the closer they are brought to enlightenment 
and fulfillment of their own heartfelt desires. 

This activity marks the climactic transformation 
and the acquisition of good qualities and merit which they 
each will carry and transmit to their families for the 
benefit of fll. By improving their own spiritual status, 
they hope to improve the well-being of their families; and 
by improving their families they hope to improve their 
community as well. Their daily cicumambulation and homage 


to the deities of Sankhu brings well-being to the town of 
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Sankhu, and their pilgrimage to the shrines of the 
communities around the Kathmandu Valley spreads the 
benefits of their actions to other communities around the 
valiey, and via the King, to the entire nation of Nepal. 
After returning to their homes and communities, they 
distribute blessings to their family and friends (Figure 
6-15) in the form of thread ties and prasada. A portion of 
this prasada is also presented to His Majesty the King. 

The friendships made through the vrata are maintained 
and inter-community networks are expanded. The formation 
of new networks may lead to the formation of new trade 
relationships or marriage alliances, as unmarried girls and 
boys who do the Sankhu Vrata may be considered as excellent 
prospective brides or grooms because of their religious 
dispositions; and Marriages may cccur between younger 
members of the older vrata participants’ families as well. 
Gradually these intercommunity exchanges may lead to 
strengthening of existing features and changes in the 
society. In worshipping Swasthani, they have transformed 


their own place in space and in life. 
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Figure 6-15 Vrata Participants distribute prasada among 
family and friends 
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NOTES - CHAPTER 6 


1 This raises doubts among some readers who ask, "If 
the book tells about how those characters were instructed 
to read the same book, how can the book have existed before 
the characters?" 

2 For a discussion of ritual cycles and density in the 
annual cycle of Indo-Nepalese rituals, see also Gakcrieau 
1982. 

2 Lynn Bennett suggests that Swasthani shows the 
benevolent nature of the goddess, and is associated with 
mothers, daughters, and sisters, who in real life have 
positive roles and higher statuses. She claims that this, 
goddess is more representative of the female viewpoint 
toward sexuality. This is contrasted with the male view- 
point, exemplified by the fierce Goddess Durga, who may be 
identified with "dangerous wives". However, Durga and Kali 
are considered to be forms of Swasthani, and both appear in 
this text (cf. the story of Durga Puja Sec. 73, p.380). 
These fierce deities, however, are not feared or perceived 
in Hindu contexts as being negatively dangerous, but rather 
they symbolize protection and the power required for the 
destruction of evil. 

A fhe color red is also worn hv brides in Hindu 
marriage ceremonies. It might be possible to view its use 


here as symbolic of “marriage” into the "family" of vrata 


DAR FAA A RAL err re ee pe 


re 


923 


doers. The transfer of funeral obligations to the vrata 
group bears some resemblance of a bride's partial transfer 
of obligations, from her home of birth to her married home. 
5 Many of the ideas on Buddhist monasticism in this 
section are based on discussions with Ter Ellingson. 

6 The attempted marriage of Parvati to Visnu has a 
symbolic parallel in the lives of Newar women, who are 
first given in marriage by their parents to a symbolic 
representation of the God Visnu at approximately age five. 
This kanyadana, or "gift of a virgin" occurs during the ihi 
ceremony of young girls marking a transition from child to 
lineage member. The later marriage to a man is considered 
to be a svayamvara "own choice" wedding, and the ritual is 
rich in symbolism relating to the wedding of Parvati and 
Mahadeva, a wedding which took place according to Parvati's 
own choice. Thus Visnu is part of the process of having a 
husband of one's own choice. Because of the first marriage 
to Visnu in the form of a bel fruit, a woman always has an 
option to leave her human husband without biame, and to 
remarry. She is also never considered to be a widow. See 
also Locke (1980: 215), Nepali 1965: 106-112), (Pradnan 
1981: 167-8,66~74). 

7 The TriSakti Devi of Harasiddhi is also known to have 
facilitated the kingship of Ratna Malla in the 15th - 16th 


cent. A.D. (Wright 1877:201). 


CONCLUSION 


The Swasthani complex affords an opportunity to 
investigate an indigenous South Asian religious tradition 
from an integrated perspective provided by the interaction 
of text and ritual. By observing the roles of women 
through the media of text and ritual, integrated through a 
ritnal process of performance and social interactions, we 
arrive at anew understanding of the roles of women in 
cultural context. The roles of women actually encountered 
in the stories and ritual action are in polar opposition to 
the negative and subordinate roles and statuses of women 
generally postulated by women's studies and anthropological 
approaches, which have placed little or no emphasis on 
contextually oriented ritual investigations. Results of 
this study suggest an active, positive, and cohesive role 
of women. In addition, women are seen as having 
significant ritual status which extends beyond the 
immediate ritual context. 

It is hoped that the inclusion of this translation of 
one of the most popular Nepalese religious texts will 
allow future scholars to inquire more deeply into the many 
religicus and historical trends still prevalent in Nepal, 


and provide a window to the subtle cultural truths which 
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emerge at every turn in the stories, and take on new 
meanings with each additional reading. Anthropoiogicaliy, 
the comparative analysis of roles and structures in text 
and ritual leads to an integrated analysis incorporating 
both behavioral and ideological models. An approach of 
this kind can produce distinct results from more 
conventional modes of South Asianist, women's studies, and 
anthropological investigation. To understand the 
difference in results, we need only consider some of the 
guestions which arise from consideration of the Swasthani 
complex. 

Some of the primary questions which emerge in the 
study of Swasthani are: what can the Swasthani text and the 
Swasthani Vrata tell us in general about women in Nepal, or 
specifically about Newar women and society? Does knowledge 
of Swasthani help us to understand the ritual status of 
these women, and does the ritual status extend beyond the 
immediate context of SwasthanI? Does Swasthani present us 
with a view of women and goddesses which differs from the 
widely accepted views of women and goddesses for South 
Asia? Finally, who is Swasthani? 

Swasthani offers an opportunity to study a system of 
religious beliefs and meanings, focusing on women, that is 
integrated with a system of behavior involving women. From 


the stories and rituals, we see that the status of a woman 
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is not merely a reflection of the status of her parents or 
husband, but that she also has the opportunity to choose to 
elevate her social status through the elevation of her 
ritual status. The Swasthani Vrata allows her to elevate 
her ritual status and to transcend normal caste~based 
status systems. Thus, lower-caste women mav be worshiped 
by higer-caste individuals; and these women, who are 
honored like gods, also ive blessings to families and 
communities. 

While the transcendence of caste status is a 
temporary conditition during the vrata, the elevation of 
ritual status, an implied status within the caste, extends 
beyond the duration of the vrata; and a woman who has done 
the vrata will continue to be more respected in her family 
and community. These women who do the vrata thus achieve 
increased status through their own actions. They nave the 
authority to decide to undertake the vrata activities; and 
decisions made by them in the process of undertaking these 
activities affect the family and community. Likewise, the 
family and community recognizes or legitimizes the power 
and authority of these women. 

The women who perform the Swasthani Vrata stimulate 
the development of both intrafamilial relations and 
interfamilial relations. In the home ritual, women 


initiate the activities and motivate the whole family to 
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participate together. The most common association made 
with Swasthani is with a warm, once-a-year time when the 
whole family can be together and feel closer. Many 
individuals attribute the motivation for the tradition to a 
woman in their home. In the Sankhu Vrata, women from 
different families interact throughout the month and make 
friendships which frequently are maintined after the vrata; 
and which sometimes lead to new alliances between entire 
communities and families. The building of new friendships 
and alliances suggests that Swasthani Vrata mav be a way of 
providing continuity and adaptation in the face of change. 
In the rapidly changing socioeconomic conditions of the 
contemporary Kathmandu Valley, people move about more, 
traditional inter-community marriage networks may be broken 
up, and changing values may sever old alliances. Through 
Swasthani, new alliances may be formed, old alliances may 
be rejuvenated, and new information may be exchanged. 

Some studies on women suggest that a greater degree 
of involvement of women in modes of production leads to 
greater power and authority of women in public spheres. In 
Newar society, where labor is shared among women and men, 
status associated with labor is not sex~linked. Although 
manual labor may carry a low-caste connotation, the conno- 
tation is not associated with one sex, but with the caste 


as a whole. Moreover, in many cases, both men and women of 
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even the highest castes may work their own land without 
incurring any stigma or lowering of status. And furcther- 
more, approaches which assign exclusive or primary 
importance to the economic sphere risk omitting or 
distorting essential features of Newar culture, which 
assigns religion a primary role as both a product and 
producer of economic interaction (cf. Muller 1984). Thus, 
while rituals such as Swasthani may not transform women 
into matriarchs who control vast hoards of wealth and wield 
powers of life and death, they produce gains which the 
women at large consider to be even more fundamental and 
beneficial. 

In Newar society, women may be referred to as 
"economic ministers"; but status associated with economic 
or political power has far less positive cuitural value 
than status associated with religious power. In addition, 
for many Newars, a good economy begins with good religion. 
Almost all Newar businesses begin the day with an offering 
to the God Bhimsena, the patron god of business. But good 
religion begins with self-improvement. Newars celebrate 
the new year by worshiping themselves in a ceremony called 
mha puja (New. “body puja"), in which each individual 
worships him or herself (cf. Nepali 1965: 381-4582,441). 
This ritual, which reaffirms lineage ties, is performed by 


the thakali naki, head woman of the family, for all the 
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members of the household (Ibid.). In this and other ways, 
the ritual bonds of Newar lineages are demonstrably 
maintained through women of high ritual status. The 
continued renewal of lineage ties reinforces cooperation 
and strengthens the household position in the community, 
economically and politically. 

Thus, the ritual status of women helps to determine 
economic and political status of households and families 
within the community. While the role of thakali naki is 
ascribed to senior women, younger women assume a similar 
role in their worship and blessing of brothers on kija puja 
(Ibid.). These rituals involve a different kind of self- 
worship from the kind found in Swasthani. While the 
rituals just mentioned are directed towards favorably 
maintaining and renewing an existing status throughout 
life, the Swasthani Vrata is directed towards elevating, 
improving, and transforming life. 

While many writings on female symbolism in South Asia 
and Nepal assert that female sexuality is ambiguous and 
dangerous, we see that in Swasthani female sexuality is not 
only powerful and wonderful, but essential for success of 
the vrata. According to Babb: 

If one takes as a point of reference the 

Sanskritic level as a whole; then the goddess 

must be viewed as the suborainate member of the 

pair, her terrihle aspects apparently subdued by 


marriage. By contrast, the non-Sanskritic 
goddess is never represented as married. Here, 
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she is ascendant,...and ultimately the master of 

the protective god. [But] this protection is 

ephemeral, no final submission of the goddess, 

reflecting... the very uncertainties of life. 

(Babb 1970:147) 

He further asserts that Mahamaya is an unmarried goddess, 
and is not an “exemplar of societal virtues." But in 
Swasthani, the benevolent female deities may be married or 
unmarried. Insofar as Mahamaya helps people to understand 
life's illusions, she represents the highest socio~ 
religious virtues. Yet Swasthani, who is primarily a 
benevolent unmarried goddess, is aiso a local goddess, 
unique to Nepal and identified with the protection of local 
places through her association with the Asta Matrka. Thus, 
Swasthani does przsent us with a view of female symbolism 
which, while rich and varied, suggests no simple resolution 
to great illusions. However fierce or benevolent Swasthani 
may appear, she is accepted as a positive, active force. 

Because of the multiple religious currents in Newar 
culture, we cannot assign either a single hierarchical 
status to the gods or a single ritual status to the sexes. 
Sex status varies greatly depending on the religious belief 
system encountered. Swasthani seems to be strongly linked 
with Tantric ideology, in which the two sexes are comple- 
mentary and SeeianG, Buddhist tantric rituals require the 


presence of male/female couples, a practice still exem~- 


plified in Newar traditions of guruba and guruma. In 
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addition to the Vajrayana tantric tradition which 
demonstrates sexual equality, some Newars say that in the 
Sahajayana tantric tradition, the female deity may be 
visualized above the male deities. In Hindu Newar tantric 
traditions, the goddess GuhyeSwari is the highest, most 
secret deity. Thus, in Wewar tantric worldview, the 
relation of male and female principles range from primarily 
equal to female-ascendant. SwasthaniI ideology seems to 
reflect both equality and/or ascendancy cf the central 
female deities. 

Finally, in disccvering who Swasthani is, we find 
that she is many things. On one level, she is the combined 
form of SivaSakti, on a deeper level she is the Goddess of 
Great Illusion, Mahamaya, who teaches women in Nepal how to 
transcend life's illusions. She is the embodiment of 
independent-mindedness, self-reliance, and the ever-present 
opportunity to raise oneself to a higher state. She is 
the Goddess of One's Own Place, the home, the village, and 
Nepal. She is the book of stories about herself, and a 
ritual for herself. The women who choose to be a part of 
SwasthaniI traditions are transformed into goddesses in 
their own right, and in their own places. Through their 
ritual practice, they attain the thirty-two auspicious 
qualities to make themselves queen-like rulers of their own 


place in space and in iife. And, like the kingdom of a 


TN ee ee a ER tT oe ee i rae 


Pe se 


932 


queen whose reign is guided by religious virtues, their 
surrounding families and communities in their own places 
prosper and live happily. Perhaps Swasthani is the Goddess 
who shatters our own illusions about women in Nepal. 

The queens in the Swasthani stories hold the keys to 
the storehouse. Likewise, women who have chosen to elevate 
their religious status through Swasthani possess the keys 
to a storehcuse of well-being of their own place, for 
themselves, their families, and their communities. The 
benefits they make available through promotion of religious 
and cultural values and the forging of new social ties and 
networks may partiy account for the growth of Swasthani 
Vrata participation in recent decades, during a period of 
great changes in Nepal, when new adaptive strategies are 
most highly valued. 

As one informant told me, there are different Puranas 
for different ages. First there was the Ramayana, and Rama 
was everyone's hero. Then there was the age of the 
Bhagavad Gita, and everyone worshipped Krsna. Now is the 


age of Swasthani. 


APPENDIX I 


SWASTHANI PUJA VIDHIS 


VIDHI EXAMPLE A 
In the Sri Swasthan? Vrata Katha compiled by Buddhisagara 
Parajuli (1979: 470-74), the Seven Rsis instruct Goma in 


the performance of Swasthani Vrata, saying: 


© Goma! Because you are such a poor woman, we came here to 
get you to do the Sri Swasthani ParameSvariko Vrata Katha, 

so listen with single-minded concentration. In the time of 
the Satya Yuga, in order to get Sri Mahadeva as her hus- 
band, the daughter of Himalaya Mountain, Parvati, did this 
vrata. In order to do this vrata beginning from the full 
moon day of Paus, cut your toe nails, ritually bathe, and 
being pure and of single-minded devotion, do the daily 
midday puja to Mahadeva every day for the whole month. On 
the day of the full moon of Magh, prepare various offerings 
including: 108 breads (rotis), 108 rice grains, 1C8 flowers 
of different varieties, etc.. Write a letter "Om" on a 
ritual mirror, and bathe it with sacred river water. 
Decorate it with red powder, red sandalwood, and flowers; 
and offering incense, lamps, ritual foods including deli-~ 
cious sweetmeats, musk, cloth, and gifts, do the worship of 


Sri Swasthani ParameSvari and listen to the story. Tell it 
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to others; if no one is there to listen, tell yourself, 
listen yourself, and tell your matress, your bed, your 
spinning wheel, and your cotton fluffing bow. After that, 
whatever fruit you are doing the vrata for, ask, ‘may my 
work for this fruit be a success', and offer arghya to Sri 
Swasthani ParameSvari, while you do meditation and sub- 
vocalisation. O Goma, if you ask ‘how is Sri Swasthani 


ParameSvari?,' it is said she is like this, so listen: 


Suvarnavarnadiptabham trinetram kamalasanam 
Sihasanasamasinam sarvalamkarabhisitam | | 
Nilotpaladharam vame daksine varadam Subhan | 
Khadgacarmadharam cordhvam vamadaksinayoh kramat | | 
Taturbhujam ca mam tatra pujayed vrsaketanam | 


Evam dhyatva Mahadevim Svasthanim Jagadigvarim | | 


"She ic light colored, more brightly than yellow and gold, 
with three eyes, and a face as bright as a lotus flower. 
Seated on a lion throne, wearing various ornaments, holding 
a sword, a skin (leather shield?) and blue lotus, she has 
four hands. Remembering this [image of] Sri Swasthani 
ParameSvari, then do my puja’ said Sri Mahadeva. Meditating 
on this [image of] the Goddess of the World, Sri Swasthani 


ParameSvari, recite this verse: 
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Namaste'tu jaganmatah Svasthani sarvamangale! 
Tava prasadad deveSi vrataplrna tavajfia || 


He Jaganmata! He Swasthani ParameSvari!! 


oO, make all the people of the world happy!!! With your 
prasada my vrata is fulfilied. 

Saying this, take out the prasada. Take eight of t 
rice grains, beli flowers, thread ties, betel leaves, betel 
nut pieces, together with auspicious fcod and present them 
to your own husband. If you have no husband, give them to 
your son; if you have no son, give them to your ritual 
sister's son. If you have no son of a ritual sister, then 
request that your wish be fulfiiled, and float these things 
in the river. Take the remaining 100 breads and fast 
(eating only these}, staying awake the whole night. After 
doing that much, O Goma Brahmani, by the power of the vrata 
of Sri Swasthanil Parame$vari, all your troubles will be 
eliminated; have no doubts. By the power of this vrata, 


Parvati also got Sri Mahadeva as her husband. 
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VIDHI EXAMPLE cl -~ ABRIDGED VERSION 


The following vidhi is an example of an abridged 
puja vidhi. It contains instructions for doing the the 
vrata and listening to the story, but ritual procedures and 
S$lokas are not elaborated. This vidhi, entitled "Sr 
Swasthani ParameSvariko brata garne ra katha sunne vidhi", 
appears before the main puja vidhi (in Sanskrit), and the 
Sri Swasthani Vrata Katha Nepali edition compiled by 


Buddhisagara Parajuli (1979: 4). 


INSTRUCTIONS FOR DOING SRT SWASTHANI VRATA 


AND HEARING THE STORY 


Begin doing the vrata from the full moon day of the 
month of paus . Cut your finger nails and toe nails, buthe, 
ritually purify yourself, put on pure clothing, and perform 


your daily ritual duties. Then say this vow to yourself: 


From today until the full moon of the month of magh 
I will do the vrata and listen to the stories of 
Srl Swasthani ParameSwari, and observe the 


precepts for the entire month. 


At noon each day you will need the following supplies: 
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sesamum 

barley 

ku&Sa grass 

sandalwood 

rice grains 

flowers 

garlands 

naivedya (ritual foods) 
sweets 

confections 

fried bread (sel roti) 
bannanas 

guavas (if in season) 
incense 

lamps 


sacred water (ganga jala) 





“mesera tng to your means, bring these things and prepare 
them for the offering. 

Now do the lamp (dipa) puja, the kalaSa (or vessel) 
puja, and the GaneSa puja. Then draw an eight~-petalled 
lotus on a copper plate and offer arghya. With 
single-minded concentration and devotion, do puja to Sri 
Swasthani ParameSwari. 

With devotion you shouid: eat only pure (haviSya) 


foods, sleep on a woolen rug on the floor, don't sleep ina 
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bed or on a mattress, and abstain from sex (be 
brahmacarya). 

Each evening of the month, bring your family and good 
friends together, to hear the story. First worship the 
book with sandalwood, rice, flowers, incense, and food. 
Then everyone should take sandalwood, rice grains, and 
flowers, in folded hands and recite the verse which begins: 

Yam Brahma Varunendramarutah... 

After reciting this verse everyone should place their hand- 
held offerings on the book and bow, touching their head to 
the book. 

Begin to recite the story text. The listeners snouid 
listen to the story with single-minded concentration. 
After finishing a story, those present should again take 
sandalwood, rice grains, and flowers in folded hands and 
recite the verse which begins: 

Upanayatu mangalam vah... 

After reciting this verse place the hand-held offerings on 
the Swasthani book. Remembering Sri Swasthanil ParameSvari 
in your heart offer obeisance to her. Take the food offer- 
ing which was offered to the book (fruits, nuts ofr 
sweets), divide it into equal portions and distribute these 
portions to those present. Everyone should eat their 
share. 


Each day of tne month do ptja in this way, with 
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devotion, and listen to the stories. Then after one month, 
on the full moon day of the month of magh, prepare the 
offerings according to the list given above, and in 
sddieion procure the following things as offerings for Sri 
Swasthani ParameSvari: 

108 rice grains 

108 beli or kunda flowers 

108 pieces of betel nut 

108 betel leaves 

108 lamp wicks 

108 breads (malpuva) 

108 of various other types of offerings 

pafcamrta 

grass sprouts 

sacred water 

bel leaves 

dhaturo (a euphoric herb) 

camphor 

handmade lamp wicks 
As you are capable, arrange these things for the worship. 

Then establish a Siva lingam, making it from sand, and 
next to it place a copper plate which has an eight-petalied 
lotus drawn on it and a letter om written in the center. 
According the instructions given below, do the puja of 


SadaSiva together with Sri Swasthani ParameSvari. 
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VIDHI EXAMPLE C* -~ EXTENSIVE VERSION 

Some of the editions contain extensive Sanskrit 
puja vidhis, which are separate from the main Katha. The 
following example is a Nepali version of an extensive 
puja vidhi which is identical in type to the Sanskrit 
versions. This vidhi, which was published in a Nepali 
Swasthani compiled by Babu Madhavaprasada Sarma (1965: 
3-14), is divided into three main sections entitled: 1) "Sri 
Swasthaniko puja samagri ra vrata vasne dina", 2) "Sr 
Svasthani ParameSvariko Pujavidhi", 3) "Atha Muladevata 
Svasthaniko Pujavidhi." 

This version seems to be fairly widespread, since it 
is included in several other printed editions. I witnessed 
a number of families performing the final full moon ptja, 


while a brahman used this version of the vidhi to direct 


the activities. 


THE PUJA EQUIPMENT AND VRATA OBSERVANCE DAYS FOR 


THE POJA OF SRI SWASTHANT 


On the fourteenth day of the bright half of the mouth 
of paus, you, the woman, who are about to do the vrata 
should cut your finger and toe nails, bathe, and, being 
pure, should take only one pure (phalahar) meal. At night, 


spread out a woolen blanket on the floor and sleep alone. 
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On the following day, the full moon day of paus, get up at 
dawn, and having done your daily duties, bathe and purify 
yourself, thinking: 
From tonight onwards, I will listen to the 
Swasthani Devi's Vrata Katha throughout the en- 
tire month of magh, and on the full moon day of 
magh I will do the Swasthani Devi's ending ritual 
according to the instructions. 
After doing this samkalpa (mental affirmation), do the 
Swasthani puja at noon, and then take a light (havisya) 
meal. On the first and last days of the month, do puja 
according to these precepts. 
At night listen to the story, or tell the story. 
After listening to the story, offer the sweets and puja 
prasad (from the book puja) t? your own friends and rela- 
tives. The puja equipment includ +: 
barley 
sesamum 
kuSa grass 
naivedya 
breads 
sweets 
guava 
banana 


pomegranate (anara) 


mango 

incense 

lamp wicks 

clay lamp dishes (diyo) 

butter 

hand-husked rice 

sandalwood 

vermilion (rori) 

flowers 

betel nut 

attarako phaha (pecfumed cotton ball 
representing flovrers) 

flower garland 

a copper lohota (for holding a kalaSa) 

a karmapatra 

a conch shell 

a bell 

a paficapatra 

a dipping spoon (acamani) 

a seat (asani) 

sacred river water 

sand 

saffron 

kumkuma 


red powder 


puffs 
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bel patra (leaf of a bel tree) 


copper plate 


Draw an eight~petalled yantra on the copper plate with ink 
made of sandalwood powder and saffron. 

Place a Siva linga just beneath the arsi (in this 
case the copper plate, or ritual mirror). Make the linga 
out of sand, place it in a leaf plate on the ground, and 
then place the copper plate with the eight-petalled yantra 
on top. 


When doing the puja on the last day of the month, one 


needs greater amounts of these things than on other days: 


The 


incense 

lamps 

cloth 

flowers 

puja leaves (pati) 

fruit 

naivedya (food for the deity) 
sandalwood 


rice grains (akSata) 


offering may be according to your own preference, but 


actually on this day the following should be offered to Sri 


Swasthani JagadiSvari: 
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108 grains of rice 
108 flower blossoms (beli puspa) 
108 various types of flowers 


108 five-stranded lamp wicks made by a virgin 
girl or a married woman 


108 pieces of betel nut 

108 betel leaves 

108 sweets % 

108 breads (malpua) 

108 fruits 

Count one hundred and eight of each of the things to 

be offered and get them ready. You will also need: 

barley 

paficamrta 

grass sprouts 

sacred water 

bel leaves 

dhaturo (euphoric herb) 

campnur 

unstained lamps (nirajanako batti) 


a tripod for the argha (a conch shell filled 
with sacred water and other things) 


a karmapatra 
a kalaSa (vessel) 
cloth 


incense 
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lamps 

gariands 

flowers 

offerings 
Do as nice an offering as possible; but as long as you show 
devotion, are capable, and according to your own means, it 


is all right to do it any way you are able. 


THE PUJA VIDHI FOR SRT SWASTHANT PARAMESWART 


The person who intends to do the vrata should wash 
their hair, cut their nails, and after purifying 
themselves, they should begin to do the Swasthani Devi Puja 
around the hour of twelve noon. You, the doer should wear 
a pure dhoti, wash your hands and feet, and wash the puja 
area with cow dung. Then go to this purified place and sit 
facing east. First sip some water. Then light a lamp 
(diyo), and establish the karmapatra {a vessel} placing in 


it the following items: 


jaia (sacred water} blessea with mantras 
sesame 
barley 


a sprig of kuSa grass 


sandalwood 


3 PO eee a ns Cee 
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Take the karmapatra in hand along with three leaves of ku&a 
grass. Sprinkle the jala in the four directions and recite 


this mantra: 
Om pundarikaksah punatu. 


Take barley, sesame, and kuSa in your hand and begin to do 
samkalpa. First recite "Harih Om" three times, and then 


recite the following samkalpa: 


Om adyeha (insert yovr personal name and gotra) mama 
kayika vacikamanasika pataka durikarana Satru | simha 
sarpadyaneka bhayanivarana brahmaraksasa vetala 
kusmanda bhuta preta ksetrapala Sakinyadi 
kilanamrtyudurgra).a duhsvapnadi pida nivrtti purvaka 
putra pautra dhana dhanyadi aneka sampadbhoganantara 
gandharvapsarogana samgita parijata kusumadi 
Sobhitavimanarohana purvaka SadaSivasya parama sayujya 
mukti praptaye Sri Swasthani devatapritaye ebhir-~ 
yathamilitopacarairdipa kalaga GaneSa pujanam 


tadvratangabhita devatanam ca pujanamaham karisye. 


Having recited this samkalpa leave the offerings on the 


ground. 


Now, in the the argha (conch shell) place some jala 


(sacred water), sandalwood, rice grains, a flower, and food 


i ee ee . aa! a 
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offerings. Offer this argha to Sri surya. The argha offe- 


ring mantra is: 


Om ehi Surya sahasramso tejorasSi jagatpate. 
Anukampaya mam bhaktya grhanarghyam divakara. 
Om adya Swasthanivratangatvena jagatsaksine 


Sri Suryaya arghyam samarpayami. 


While saying this, offer the argha and meditate on it in 
your mind. 

Then begin to do the nyasa rite as it is written 
below. This means touching various parts of your body with 


your right hand finger (in order to place mantras on the 


body). 

1) Touch your chest and say: "Devi varakaminyai namah”. 

2) Touch your forehead and say: "Mitrabandhana madanayai 
namah" . 

3) Touch the top of your head and say: "Om Trailokya 
Cintamanyai, namah vausat". 

4) Move both hands up and down touching your back and 
shoulders and say: "Digambara dharani dharanyai namah 
kavacaya hum". 

5) Touch your eyes and say: "Canda munda pramathinyai 
namah, netra trayaya vausata”. 

6) Clap your hands and say: "Swasthani Devyai namah 


astraya phat". 
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This is the sadanga nyasa (or six body part nyasa). 

Now take the conch shell and establish the argha. To 
do this, make the dhenu mudra (a hand gesture resembling a 
cows udder). Then place sandaiwood, ricé grains, and 
flowers in the argha in the conch shell; and while saying 


*“Atmane namah", do the atma puja. 


Now the argha and diyo (lamp) puja must be done. 


With the following mantra do_- the lamp puja: 


Om namosatvanantaya sahasramurttaye. 
SahasrapadaksiSirorubhave. 
Sahasranamne purusyaSaévate. 
Sahasrakoti yugadharine namah. 


Oin namo dipanarayanava namah. 


While saying this, offer jala, sandalwood, flowers, bheti 
a food offering, and naivedya, and do the puja with 
devotion. To the right of the lamp on a rice-filled leaf 
plate, or on a mound of cow dung, place a whole betel nut, 
(as a receptacle for the god GaneSa's presence), and do the 


invocation of GaneSa. Holding sandalwood, rice, and 


flowers in the hand, and touching the betel nut, say: 
Bho Ganapate! Rddhi siddhi sahita savahana 
ihagaccha ina tistha yavat pujam karomi tavat 


tvam susthiro bhava. 


Havin said this, place the things in your hand on the 


GaneSa {betel nut) and recite this mantra: 


Vakratunda mahakaya surya kotisamaprabha. 


Avighnam kuru me deva sarva karyesu sarvada. 
e e 


While reciting this mantra, pray to GaneSa. After »raying, 
offer the five kinds of offerings (paficopacara) to GaneSa 
by offering padya, arghya, sandaiwood, rice and flowers. 
Worship him also with food offerings, incense, and a lamp. 
Now the kalaSasthapana must be done. The puja vidhi 
for kalaSasthapana is written elsewhere in the 
agnisthadpana, and many pandits know this by heart, so it 


will not be presented here. Saying: 
Om KalaSadhisthanadevatayai namah. Om Varunaya 
namah. 


do the paficopacara offering to the kalaSa. While doing 
this recite the names of these river filgrimage sites 


(tirtha): 


Narmadayai namah, Sindhave namah, Kaveryai namah, 


Gobrahmanebhyo namah. 


Now do puja to GaneSa while reciting this: 


950 


Ganapataye namah, Vighnarajaya namah, Herambaya 
namah, Siddhivinayakaya namah, Ekadantaya namah, 
Musakavahanaya namah, Gajavaktraya namah, 


ParaSuhastaya namah, Parvati-nandanaya namah. 


Having done this, take a red tread, red cloth, red sandal- 
wood, anda red flower garland, and offer them to GaneSa, 
along with bheti and naivedya te eat. Light a lamp and some 
incense. 

Now, on the eight-petalled lotus drawn on the copper 
plate, do the "door" or dvara puja. Offer sandalwood, 


rice, and a white flower as you recite the following: 


Gurubhyo namah, Ksetrapalaya namah, Nandine 
namah , Mahakalaya namah, Bhrgine namah, 
MaheSvaraya namah, VaSisthadisaptarsibhyo namah, 
Adityadinavagrahebhyo namah, Markandeyadyasta 
cirafijivibhyo namah, ViskumbhadisaptavimSati- 
yogebhyo namah, Mesadidvadasarasibhyo namah, 


Mrtyufijayaya namah, Tévarisahitaya namah. 


Now the gograsa puja must be done. While offering a 
white or spotted flower and some cloth, recite the 


following: 


Nandayai namah, Subhadrayai namah, SusSilayai 


hamah, Sumanase namah, Paficagomatrbhyo namah. 
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Now the Brahmani and others (Astamatrka) puja must be 
done. You must offer a red flower, red cloth, a red lamp 


wick, etc. and recite the following: 


Brahmanyai namah, MaheSvaryai namah, Kaumaryai 
namah, Mahalak:yai namah, Saktihastayai namah, 
MayUrasanayai namah, Raktalocanayai namah, 


ParaSaktyai namah. 


Now the Mohini puja must be done. When doing this 
puja, all the offerings must be yellow. Yellow cloth, 
yellow flewers, yellow lamp wicks, saffron sweets, and 
fruits and naivedya must be offered while the following is 


recited: 


Sarvajanamohinyai namah, Jaganmohinyai namah, 


ViSvamohinyai namah, Sarvamohinyai namah. 


Now the astacirafijivi puja must be done. White 
cloth, a white flower, white naivedya, incense, lamps, and 
camphor, and also a white silver-coated bheti (sweet) must 
be offered. Taking the white flower in your hand and 
placing it on the copper plate, recite the following 


mantra: 
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ASvatthamne namah (1), Balaye namah (2), 
Vyasaya namah (3), Hanumataye namah (4), 
Vibhisanaya namah (5), Krpacaryaya namah (6), 
ParaSuramaya namah (7), Markandeyaya namah (8), 


Sri Madumapataye namah. 


Now the paficabali puja must be done. Black flowers, 
black cloth, black lamps, and all offerings of black coler 


must be offered. 


Ganapataye namah, Batukaya namah, Yoginibhyo 
namah , Ksetrapalaya namah, Sthulajihvaksetra- 


palaya namah, SarvapiSacebhyo namah. 


Now the puja for other gods including Surya must be 
done. Offerings of pacamel (five-colored or five kinds of) 
sweets and naivedya, and pacamel cloth must be offered 


while reciting the following: 


Suryaya namah, Narayanaya namah, SadaSivaya 
namah, Grhalaksmyai namah, Istdevatayai namah, 


Sarvanagebhyo namah. 


Now in front of Sri Swasthadni the puja for the Rsis 
including Sanaka Rsi must be done. Offer white offerings, 
and with devotion recite the following: 

Sanakadirsibhyo namah, Rsiputrebhyo namah, 


DivyaSramebhyo namah, 
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Now in front of Sri Swasthani offer white offerings 


and do the following puja: 


Goma Devyai namah, Vrddhabrahmanaya namah, 
Divyarupayai namah, Divyambarayai namah, 
Subhiisayai namah, Jatilaya namah, Badhiraya 


namah, Ativrddhaya namah, Atidirghaya namah. 


Then do puja to Navaraja. Offer white flowers, white 
cloth, and other white offerings, and do the following: 
Navarajaya namah, Matrvatsalaya namah, Su- 
caritraya namah, Sumataye namab, Priyamvadaya 

namah. 

Then, with black flowers, black cloth, and other 
black offerings, do the puja for the Papini (sinneress, 
i.e. Candravati): 

Navarajapriyayai namah, Papamurtyai namah, 
KuSiiayai namah, Kubhasinyai namah. 

Just near this do the Apsaras puja using all yellow 
offerings and recite the following: 

UrvaSyai naman, Menakayai namah, Rambhayai namah, 
Candrarekhayai namah, Tilottamayai namah, Lilayai 


namah, Utpalaksyai namah, Candravadanayai namah. 


Next to this do the puja to the bharavahana (the 


porters of Candravati) with white offerings: 


Dharma$ilaya namah, Dharmakarinane namah, 


Dharmapataye namah, Dharmarataya namah., 


Near this, worship the papa kunda (the pit of sin), with 


green offerings: 
Saptasamudrebhyo namah. 


Then, while meditating on the astacirafijivi say: 
Bho Markandeyadyasta cirafijivinah supratisthata 
varada bhavantu. 

After saying this, offer some unhusked parched rice 

(bhuteko lava). Now you must do the puja of the main 


deity, Swasthani, with utmost devotion. 


PUJE INSTRUCTIONS FOR THE MAIN DEITY 


SWASTHANI 


Taking sandcalwocd, rice grains, and flowers in 
folded hands, recite the following mantra: 
Suvarravarnadiptabham Trinetram Kamalananam 
Simhasanasamasinam Sarvalankarabhusitam 
Nilotpalabhyam vame ca daksine Varadabhyam 
Khadgacarmadharam cordhve vamadaksinayoh kramat 
Caturbhujam ca mam tatra pujayet vrsaketana 


Evam dhyayet Mahadevim Swasthanim Jagadisvarim. 
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Offer the flowers and rice grains, and place them in the 
center of the eight-petalied lotus which is drawn on the 
piate. Then, once again taking sandalwood, flowers, and 
rice grains in hand, touch the center of the eight-petalled 


lotus and do the avahana (invocation): 


Bho Swasthani ihagaccha iha tistha yavat pujam 


karomi tavat. tvam susthira bhava. 


Having said this, place the flowers etc. there in the 


center. Then, when bathing the image with either ganga 


Jala, or tirtha jala (sacred water}, the bathing mantra is 
this: 


Himad@*ksusarojatam Nirmalam ca Himopamam Snanam 
Samarpitam Purvam Laksmi tubhyam namostu te. 
Now make an offering of ahicamrta. First, mix together 
butter, sugar, honey, milk, and yoghurt in a bottle and 
keep this prepared ahead of time. Then bathe Swasthani 
with this paficamrta; and, if you are familiar with this 
vedamantra-~"Tripadtrdhvam etavanasya"-- then offer that 


mantra. Otherwise, say: 
Paficamrta grhana prasanna bhava. 


Ganga jala should be offered again; and the mantra for the 


cloth offering (vastra arpana) is this: 


This 


This 


This 


This 


This 


This 


This 


This 
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Dukulapattam devange nanavastra suSobhitam. 
Yavattantusu sams*hanam svargalokam sa gacchati. 
is the janai (thread) offering mantra: 
Astacattvara samskarasutranamuttamam kKhalu. 
Navasutrayutam purnam brahmastitram pragrhyatam. 
is the sandalwood offering mantra: 

Srikhandam candanam divyam gandhadhyam 
gandhamuttamam. 

Priyam hi sarvadevanam candanam pratigrhyatam. 

is the sindura (red powder) offering mantra: 
Sindiram samarpayami Om Svasthanyai namah. 

is the flower offering mantra: 

Kalocitam yatha puspam paficavarnaih sugandhibih 
Vicitra grathitam nalam grhnitam ParameSvari. 


is the flower garland offering mantra: 


Uayanodbhavapuspani sugandhini tathaiva ca. 
Grathitani praticcha tvam Svasthani ParameSvari. 
is the bel leaf offering mantras 

Padmanam ca sahasrasya samyagdattasya yatphalam. 
Tatphalam labhate patram datva bilvasya Sobhanam. 
is the dhatura flower offering mantra: 
Ekadhatturapuspena yorcayetsa SasdaSivam. 


oe 
Sarvapapavinirmuktah Sivaloke mahiyate. 
o 


is the rice grain and grass sprout offering mantra: 


This 


This 


This 


This 


This 


This 
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Dirvaksatasamayuktamastastam ca prayojanam. 
Grhyatam ParameSani bhuktimuktiphalaprade. 

is the lotus offering mantra: 

Padmam ca sarasijatam LaksmivasagrhamSubham. 
Grhyatam te Jagannathe Swasthani tvam prasida me. 
is the blue lotus (nilotpala) offering mantra: 
Nilotpaladalam divyam Sivam Sarvadisamyutam. 
Swasthani ParameSani grbyatam hi nilotpalam. 
is tne damana flower offering mantra: 
a bhasmasamjfam sarvadevapriyankaram. 
Grhyatant Mahadevi ramaye tvam ca vallabham. 
is the sutra (thread) offering mantra: 
Navatantum samadaya karpasam sumanoharam. 
SarvapapavinaSaya Swasthanyai tannivedayet. 

is the fruit offering mantra: 
Phalannamvividhakaram kadalipanasadikam. 
Iksvadiyuktam sarasam grhyatam ParameSvari. 

is the incense lighting mantra: 

Vanaspatiraso divyo nanagandhena samyutah. 
Aghreyah sarvadevanam dhupo yam pratigrhyatam. 
is the lamp lighting mantra: 
SuprakaSomahadipah sarvatra timirapahah. 


Sabahyabhyantaram jyotirdipo yam pratigrhyatam. 


is the naivedya offering mantra: 
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Naivedyam girije pupo grhyatan ParameSvari. 
GhrtaSarkaraya yuktam pradattamidamigvari. 
This is the mantra for offering jala with a spoon: 
Namah Sambhavaya... 
Say "aksannamimadanta” and offer the one hundred and eight 
grains of rice with that mantra. 

Say "nabhya asida...” and with this mantra offer the 
one hundred and eight yajfia sutra (protective thread ties 
of a fire sacrifice). 

Say "Sri Swasthanyai namah” and offer: 

108 kunda flowers 

108 betel leaves 

108 pieces of betel nut 

108 of each of the other offerings 
Circumambulate i08 times, light 108 nirajana lamps, do the 
japa (voiced meditation) 108 times, and offer puspanjali 


108 times. 


Taking sandalwood, rice grains, and flowers, recite 
this mantra, do namaskara and offer the offerings to 


Swasthani. 


Namostu te Mahadevi Swasthani ParameSvari, 
frailokyajanani nityam bhaktanam Papaharini. (1) 
Tripuraghna Mahadeva bhaktavatsaia viSvakrt. 


Namaskaromi DeveSa Brahma Madhava vandita. (2) 
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Anyatra Saranam nasti yuvam vai Saranam mama, 

Tasmatkarunyabhavena raksetam ParameSvarau. (3). 
Now lift up the argha, and offer the argha jala while 
reciting the following: 

Swasthani DevadeveSi purnartham mama tarakam. 

Grhanarghyam maya dattam prasida ParameSvari. 
When offering the jala of the conch shell, recite the 
following: 

Sankhatoyam samadaya sapuspa phalacandanam. 

Janubhyam dharanitoyamargho yam pratigzhyatam. 
Now, while touching Sri Swasthani Devi with sandalwood, 
rice grains, and flowers, do the visarjana (sendéing the god 
back) saying: 

Yamtu Devaganah. sarve pujamadaya mamakim. 

Istzk3ma prasiddhyartham punaragamanaya ca. 
to do the daksina samkalpa, offer a rupee coin, @ paisa 
coin, an eight anna coin, a four anna coin, and some jala 
placing them in a bohota and say: 

Deyaaravyaya namah, Hiranyagarbha garbhastham... 
Now offer sandalwood, flowers, and leaves; and then take 
the water of the karma patra, kuSa grass, sesamum, barley, 
and the bohota vessel in your hands, lift them up and do 
the samkalpa in front of everyone: 

Adya krtaitatsamvatsarika SwasthaniI vrata puja 


katha siddhyartham yaddaivatam nananama gotrebhyo 
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brahmanebhyah kanyakabhyo datumaham upasthapayami. 
Having said this, place the offerings on the ground. 

Offer tika and daksina to the brahmans, and make 
arrangements for them to have a feast. Give some naivedya, 
betel ieaf, flowers, and betel nut to those who have come. 

After politely bidding farewell to the Brahmans, you, 
the vrata doer should eat one hundred of the one hundred 
and eight offerings of naivedya, betel leaves, flowers, 
s, betel nuts, and bréads (malpua). Place the remain- 
ing eight of each offering on a leaf plate and offer them 
to your husband. The husband should eat these things. If 
you have no husband, offer this to your son. If you have 
no son, offer it to the son of a best friend. It your best 
friend is also sonless, then, make a wish of your own 
choice, and float the offerings in the river while asking 
that your wish be granted. 

At night, after all the listeners have come, sit and 
listen to the Swasthani story. According to the procedure 
mentioned above, do puja to the Swasthani book, and listen 
to the story. After finishing the story, everyone whould 
wash their hands with water, and taking sandalwood, rice 
grains, and flowers in hand they should recite the mantra 
which begins: 


Upanayatu mangalam vah... 


DSA ARRAN A aio PRE ee et ee age es 
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Following this, everyone should offer puspafijali (flowers) 
on the Swasthani book, and bow touching their head to the 


book. 


° 


[This is the end of the "Sri Swasthani Vrata Pujavidhi" 


from the Padma Purana. ] 


(Sarma 1965: 4-14) 
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APPENDIX II 
Swasthani Sankhu_Song 
by 
Parmananda Vajracarya 
“Manicuda Parvatako muni tira 


Kati ramro hamro yo Sankhu Sahara X 2 


Sri tira Khadga Yogini, Bhagavati maye 

Sri tira Khadga Yogini, Vajra Yogini Bhagavati maye 
Prakritile singareko, sahar chanai yotai X 2 

Purba tira salalala Salinadi bhagchan X 2 
Charaharu kalkal gardai manai thari linchan X 2 


Pani ayo Sankhuko ban tira 


to 


Mana bhayo indrani jhan jira x 


Manicuda Parvatako muni tira 


Kati ramro hamro yo Sankhu Sahara X 2 


Katai bhari bala lagai 

Dhanai gheri jhuine 

Lavana ka Nagarima Manai sabko »hulne 
Navaraja khelthe he paltira, 


Nagarkotko ban dekhi talai tira. X 2 


Manicuda Parvatako muni tira 


Kati ramro hamro yo Sankhu Sahara X 2 
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Kholai Khola, Khulai Khula 

Kataharu chalne X 2 

Anna matri hoina yaha suna pani phalne X 2 
Bhoko boko ubhijane bhariya ko ghuiro xX 2 
Akasama uri hine bhuwa ho ki kuiro? X 2 
Cafgunarayana danda ko taia tira, 


Candravati lardai kai bagar tira. X 2 


Manicuda Parvatako muni tira 


as 
N 


Kati ramro hamro yo Sankhu Sahara 


PeSa bahira carai doka kati yo ho ramro X 2 
Devta lyaune, dulai liyavne kati yo ho ramro 


Murda lane chori dine kati yo ho ramro. 


- 
Vv 


SivaSarma Gomadevi yehin amar pae, X2 


Swasthaniko Prasad kae doli swarga gae X2 


Manicuda Parvatako muni tira 
Kati ramro hamro yo Sankhu Sahara X 2 
Basa basda swargamai yastari, 


Ramro karma garna le beskari. X 2 
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th 


we 


Mountain of Manicuda, 
if 


W e 
ow beautiful is our town of’ Sankhu. X 2 


At the auspicious place of mother Sri Khadga Yogini, 
of Bhagavati, 

At the auspicious place “of Khadga Yogini, Vajra 
Yogini, the Mother Bhagavati, 


Adorned with nature, she and the town are one and the 
same. X 2 


In the East the Salinadi River flows sala la la, X 2 
And the calling of the birds 
carries the heart across. X 2 





From the forest of Sankhu water came. 
And the heart became a shining rainbow. X 2 


Below the Mountain of Manicuda, 
How beautiful is our town of °Sankhu. xX 2 


A limitless harvest is reaped 
in the surrounding net of wealth. 


All the hearts were mistaken 
in the [neighboring] town of Lavana. 


Navaraja played on the other side 
below the forest of Nararkot. X 2 


Below the Mountain of Manicuda, 
How beautiful is our town of” Sankhu. Xx 2 


River to river, stream to stream, 
Flowing here and there. X 2 


Not, only grain, but gold grows here too. X 2 


In a basket, the porter carries his load up the steep 
hill. X 2 


The tempest marches across the sky, 
is ar cotton down or mist? X 2 


Below the hill of Cangu Narayana, 
Candravati fell in the river béd. X 2 
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Below the Mountain of Manicud&, 
How beautiful is our town of ’Sankhu. X 2 


Four gates outside the town, how nice it is. X 2 
One to bring the gods, one to bring bride grooms, 
How nice it is. 

One to take the dead, one to give daughters, 

How nice it is. 


SivaSarma and Gomadevi found immortality here, X 2 
And eating the Swasthani prasada here, X 2 
the porters went to heaven. 


Below the Mountain of Manicud, 
How beautiful is our town of “Sankhu. xX 2 


Dwelling here in heaven like this, 
One can really have good karma. KX 2 
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THE SWASTHANI VRATA: 
NEWAR WOMEN AND RITUAL IN NEPAL 
Linda Louise Iltis 


Under the supervision of Professor Robert James Miller 


Swasthani, the Goddess of Own Place, is popularly 
worshipped by women and families in Nepal. Worship of 
Swasthani centers on a montn-long ritual recitation of the 
Swasthani Vrata Katha, a book of stories concerning her 
various emanations, the oldest manuscripts of which appear 
in Nepalbhasa, or Newari. Investigation of primary textual 
and ritual traditions associated with the Goddess Swasthani 
provides considerable evidence which strongly links this 
tradition with the Asta Matrka, or eight protective 
goddesses, who are a part of the oldest stratum of Newar 
religious belief, and the foundations of ritual srace 
complexes of the Newar Civilization which developed among 
the indigenous inhabitants of the Kathmandu Valley. 

Whether reading the Swasthani stories or observing 
the roles of women participating in the Swasthaéni ritual, 
one is struck by the independent, initiatory, positive, and 
integrative image the women represent. Investigation of 
the roles of women in both the ideological/textual and 


behavioral/ritual levels of the Swasthani tradition allows 
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derivation of new models of female participation in Newar 
society which have not previously been shown either by 
traditional male-centered approaches or _ women's studies 
approaches utilizing more quantitative, culturally less 
value-centered means of investigation. It suggests a 
possible new approach to questions of women's (and men's) 
Status and roles. From the standpoint of Nepal and 
comparative religious studies, it provides a translation of 
a major religious narrative of Nepal, from Newari, and a 
description and analysis of a religious tradition which 
Nepalese Hindus and Buddhists themselves consider to be 
demonstrably linked on various levels with some of the 
oldest and most influential elements of Newar religious and 


cultural traditions. 
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